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SHANGANA-TSONGA IDEOPHONES AND 
THEIR TONES 


By Rev. A.-A. JAQUES 
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GENERAL : 
Ideophones have sometimes been called onomatopoeia. A simple 
perusal of the following list will show how inadequate the term is. It is 
true, many ideophones are imitations of sounds. But the majority of 
them depict facts which have nothing to do with sounds, such as move- 
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ments and gestures, vivid situations and attitudes, emotions and feelings. 
In Tsonga as in other Bantu languages, there are ideophones to express 
the absence of sound, viz. silence, and there are some which describe 
colours. On the other hand, the cries of animals are onomatopoiea, but 
it may be contended that they are not true ideophones. 


Professor Westermann, in a study of sound and meaning in some 
West African languages! says: ‘“‘ Sprechen is im urspriinglich Sinn Teil 
einer Gebiarde.’’ This is particularly true of the ideophones, and these 
peculiar words may be considered as remnants of the time when language 
expressed itself in pictures rather than in concepts, and in gesture rather 
than in organised and grammatical speech.? 


Is there a relation between the meaning and the phonetic and tonetic 
values of the ideophones ? Professor Westermann has established for 
some West African languages certain rules according to which there 
would appear to be such a relation. For instance a high tone with a 
round dark vowel signifies something thick, plump, heavy, slow, etc., 
whilst a high tone with a clear vowel expresses thin, long, flat, quickly 
moving objects. 


. [have not been able to discover similar definite relations in Tsonga, 
but it is quite possible that further investigations, especially if conducted 
on a comparative basis in different South African Bantu languages, may 
bring more light on the subject. The fact is that Mr. Marivate, when 
shown an unknown ideophone in writing and told its meaning, was unable 
to say how it should be pronounced. On the other hand, Mr. Marivate 
claimed that if he heard a Native use an ideophone new to him, he would 
understand it. This was confirmed by several other informants. But it 
may be supposed that in the latter case, the meaning of the ideophone is 
gathered more from the context of the speech and from the expression and 
gestures of the speaker, than from the nature of the sounds produced. 


Many ideophones are genetically related to ordinary words of the 
language. A number of verbs are evidently derived from ideophones, 
e.g. ku kutSunga to shake a liquid in a bottle from kutsu-kutsu 27, the 
noise made by the liquid ; ku pfhapfhamela from pfhapfhapfha 15, the 
sound of fat on the fire, etc. On the other hand, many ideophones are 
formed from verbs, e.g. humelelo 25 from ku humelela, to make an 
appearance, fikiyani 28 from ku fika. It must not be surmised however 
that ideophones can thus be created at will from existing verbs. The 


1D. Westermann. ‘‘ Laut und Sinn in einigen Westafricanischen Sprachen.” 
Archiv fiir die Gesamte Phonetik. Juli-Oktober, 1937. 

*Cf. also Jacques van Ginneken. La Reconstruction typologique des langues 
archaiques de l’humanité. Verhandelingen der Koninklijke Nederl. 
Akademie van Wetenschappen. Afdeling Letterkunde Deel XLIV, 1939. 
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forms which are permissible are strictly regulated by local usage, although 
they may vary considerable according to the dialects. 


Some ideophones are also related to nouns. Sitsayitsayi, the fire fly, 
comes evidently from tsayitsayi 29, an intermittent light. In other cases 
I would not venture an opinion as to which of the two forms is the original 
one, e.g. bulukwa and bulu 8, madjondo and djondo 12, dlampfinya and 
dlampfi 9. 


There are also a peculiar class of nouns, formed with the abstract 
prefix vu, which for practical purposes have the character and function of 
ideophones, and which we have therefore included in the list. These 
nouns are not introduced in the sentence by the verb ku, but by the 
copula, expressed or implied, e.g. kutant i vugondzogondzo : ‘‘ then starts 
a disorderly noise.”’ 


It is necessary to distinguish the interjections from the ideophones. 
This is not always easy, as some of these words seem to partake of the 
nature of both, e.g. myo6. I have added a list of interjections, some of 
which had been included by error in the first collection of ideophones. 
It seems interesting to compare their tones to those of the ideophones. 


AIMS AND PROCEDURE 


The original purpose of this investigation was the study of the 
ideophones from the point of view of their meaning and use. Such an 
enquiry should provide interesting material not only to the students of 
linguistics but to those of the psychology of language and the psychology 
of primitive peoples. It would be valuable indeed to understand exactly 
the fundamental meaning and the various possible meanings of these 
picture-words, to discover on what perceptions they are based, (visual, 
auditive, motor, etc.), and to find out how they give birth to concepts. 


We began with our students a functional classification, according to 
meaning and use, but did not get very far with it. I soon realized that 
I first had to study the phonetics and the tonetics of these peculiar words, 
‘in order 1o be able to distinguish them one from the other. The tones 
especially have such an importance, both semantic and characteristic, that 
it is practically useless to have lists of ideophones without knowing 
exactly how they should be pronounced. 

The tonetics of Shangana-Tsonga have not yet been studied 
extensively, or at least nothing has been published on the subject. We 
were therefore obliged to begin by establishing a tentative scale of tone 
values, by means of key-words and with the aid of a musician (Vide 
Appendix). This scale served to established a preliminary classification 
of the ideophones. 


1® 
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Subsequently about 60 kymograph tracings were made of the key- 
words and of ideophones representative of each class, and the results of 
these two investigations were compared and sometimes combined. 


If it is asked why I did not follow exclusively the recordings made 
with the kymograph, which seems a much more reliable source of informa- 
tion than the ear, I shall give the following reasons. 


(1) In order to obtain absolutely valid and conclusive results with 
the kymograph, it would be necessary to take the average of the tracings 
made by a number of subjects. The tracings we had represented the 
pronunciation of a single individual only. 


(2) An individual speaking at the kymograph may vary his key 
level, the length of the vowels, the stress and even the tone, according to 
the moods and emotions of the moment. This is much more likely to 
occur in disconnected words, separated by pauses, as in the case of 
ideophones, many of which monosyllabic, than it would in connected 
speech. Moreover, the subject in the case of monosyllabic ideophones 
had to choose between two or more possible intonations, which could be a 
cause of confusion and error. 


(3) The interpretation of the tracings is a delicate matter. It is not 
always possible to state with absolute precision the exact moment when a 
vowel commences on the sound diagram. Also, the tone of the vowel is 
affected by the preceding consonant. 


(4) The classification of ideophones cannot be effected in the last 
resort, by a mechanical and analytical process such as offered by the 
kymograph. It must ultimately be based on a synthetic auditive 
appreciation. The kymograph gives an excellent picture of the con- 
stituent sounds of a word. But, as in the case of the magnifying glass, 
the clearness of the details is obtained at the expense of the perception of 
the whole. The sounds are so minutely described in their evolution, that 
it is not easy to discover in them that essential and characteristic element 
by which a word is immediately recognized by the ear of the people who - 
speak the language concerned. Even if it were possible to obtain perfectly 
standardized kymograph tracings of certain ideophones belonging to a 
tonetic pattern, they would still be different in many respects, and there 
would still remain the task of interpreting them, so as to find the 
characteristic element they all have in common. This task can best be 
achieved, or at least, can greatly be helped by using the ear. 


The ear method is not as sensitive and exact as the kymograph 
tracing. But it has this great advantage that the sounds investigated can 
be repeated an illimited number of times and the pronunciation of many 
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subjects can be compared. The most useful way is to work with a group 
of informants, who can check upon each other and discuss together the 
doubtful points. 


Thus the method used in this investigation has been a combination 
of the ear and of the kymograph methods. 


Our notation of the tones of the prototypes has been based on the 
tracings, but has been simplified and ‘“‘ weighted”? by ear. Here are 
examples of this simplification : 


kymograph simplified 
ma dyon di se la madyondtselsa 
67 43. 34 «2 89 6 4 4458 
ho mu - homu 
36 32 6 3 


Sometimes the simplification has taken the nature of a correction 
when it appeared that the rendering of Mr. Marivate had been too 
personal. 


PRINCIPLES OF CLASSIFICATION 

The classification is based on: 

(a) the number of syllables, 

(b) tone. 

(a) Number of syllables. -It is not always easy to say how many 
syllables an ideophone has, on account of repetition. The repetition of 
the word usually serves to amplify or intensify the meaning, but it often 
has a semantic value. I have adopted the principle of accepting as a 
distinct ideophone the smallest possible number of syllables which have a 
semantic value. For instance, there is an ideophone 6: 2 which means to 
finish. But there is another ideophone 5: bi bi 16, which signifies the 
beats of the heart. The smallest number of times necessary for it to be 
recognised as having that meaning is three. Therefore I consider it as a 
trisyllabic ideophone. Similarly, kwhist 18 means to be dark, but kwhist- 
kwhist 29 means to argue, therefore the last word is a four syllable 
ideophone. 

It is to be noted that the repeated syllable or syllables often do not 
have the same tone as the first. E.g. dzudzu, dyadyadya, but on the other 


. 7 On 4 
hand, we have papaa, yimayima, nyelenyele, etc. ‘This is an additional 


679 43456 44 33 joy 
reason for including a minimum number of repeated syllables within 


the ideophone and considering the whole as an entity. 
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(b) Tone. Following the example of Professor Doke’ in Zulu, I 
have admitted 9 tones. I have also found, as in Zulu, level and gliding 
tones. The last are particularly important in monosyllabic ideophones 
and they distinguish from each other two series of low tone ideophones, 
bisyllabic and trisyllabic, e.g. k:vhisi 13 and djoro, vidzidzi and bororo 

ai 56 79 TPT ORE | 7 798 

The figure on the opposite page will show the scale and the system 
of notation adopted. 

It is not claimed that this division solves the tonetic problem in 
Tsonga-Shangana. It is probable that subsequent research workers 
better qualified and equipped than I, will arrive at different conclusions. 
But the suggested scale will have served its present purpose if it has 
helped to sort out certain tonetic patterns in Tsonga ideophones. 


It is important to realize two important things concerning the scale 
used : 

(1) the scale has no absolute pitch, but shows only relative voice 
levels. It is concerned with intervals, rather than it gives actual pitches. 
This is why the tonic sol-fa and not the staff notation, has been used. 


(2) the intervals themselves have nothing of a mathematical or even 
a musical nature, in the strict sense. They may, within certain limits, 
vary considerably according to circumstances. ‘The notation employed 
is thus approximative, figurative and is intended only to depict in a 
general, though adequate, way the characteristic tonetic configuration of 
the ideophones. 


It may be added that in the ideophones, the problem of tone is 
somewhat simpler than in ordinary words. In connected speech, the 
tone of ordinary words is modified by the place occupied by these words 
in the sentence. This does not appear to occur with the ideophones. An 
ideophone is an entity by itself, which interrupts the course of ordinary 
speech. It is introduced in the sentence by the verb ku (future: ta ku, 
past : fe ; ku often contracted in 0) and is not subject to the ordinary rules 
of grammar and tone which apply to the more highly evolved parts of 
speech. 

In addition to the number of syllables and the tone, the following 
factors have also to be considered : speed, length of last vowel and stress. 

Speed. Speed has, if not a significant, at least a characteristic, value. 
We have attempted to mark speed by the following devices. For rapid 
speed, I have written the ideophone as a single word, with the adjunction 
(quick) whenever this had to be especially stated, e.g. dzingidzingi (quick). 


1 Vide C. M. Doke. Phonetics of the Zulu Language. Text-Book of Zulu Grammar. 
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Kymograph tracing of hahani showing the scale 
used. 
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The rnedium speed is indicated by a hyphen, ¢.g. ba-hasua. ‘The slow 
speed is shown by the two parts of the ideophone being written as separate 
words, with the adjunction (slow) whenever necessary, e.g. kadju kadju 
(slow). 

Length of last vowel. J have marked this lengthening by a double 
vowel. This lengthening varies with individuals and with the quality 
and the intensity of the emotion expressed. However, some ideophones 
never lengthen their last vowel. This is especially the case when there is 
a very strong stress on the first syllable. Sometimes in such cases, the 
last syllable is so attenuated that it is hardly heard, e.g. ‘kalamu, ‘hemu. 


Stress. The general rule is that the stress is on the first syllable, 
whatever the number of syllables contained in the ideophone. But in the 
ideophones formed by repetition, the repeated part naturally keeps its 
own stress, although this is less accentuated than the’ first stress of the 
whole ideophone. It also happens that when the tone rises to a higher 
level or the last syllable is lengthened, this often has the etfect of adding a 
secondary stress. ‘This is particularly the case when the last syllable is 
lengthened and has a falling tone, e.g. dadana n'aaaa 

44 4 4567 

‘It must be remarked that although the intensity of the stress is very 
much a matter of personal expression, varying according to circumstances, 
certain ideophones have a decidedly strong stress on the first syllable 
which cannot be omitted without changing altogether the character of the 
ideophone. We have marked the stress in such cases by 4 stroke, e.g. 
' stRisi. 

In order to avoid the cumbersome notation by figures for each 
ideophone, I have established a list of prototypes for each pattern group. 
A number will allow each ideophone to be referred to its prototype and 
will thus indicate the proper intonation. 


The orthography used is the new Shangana-Tsonga orthography. 
Only I have added the sign ~ to mark nasalization. 


PROTOTYPES OF GROUPS ACCORDING TO NUMBER OF 
SYLLABLES AND TONE 


One Syllable : 


1 dlu (to be naked)! very high 
I 

2 ntlha (to split wood) high 
2 

3 ntse (to be silent) middle 


4 


20 


Zt 
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byo 


543 


mbaa. . 
789. 

Two syllables : 
hemu 

a7 
dewuu 

3 35 
bamfe 

8 6 
‘da-mh'uu.. 

5] 438. 5 
djondo 

4 4 
kwhist 


(noise in water) 
(red colour) 


(to strike) 


(to be comfortable) 


Three syllables : 


buubvubvu 
7 als oe a | 
dyadyadya 
Cee 4 
buibvinyaa. . 
4 4 456.. 
bororoo. 

7 7 789 


 'ba-’hasaa 


8 4 59 
hodjomu 
441 
’stkist 
147 


AND THEIR TONES 
rising 
rising-falling 
low 


low-falling 
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1The meaning of the monosyllabic ideophones has to be indicated in order to 


distinguish them from the forms having another tone and meaning. 


22 ‘kalamu 
1 1 68 
23 ka'tsembe 
6 4°79 
Four syllables : 
24 djivinint. . 
33.3" Sie 
25 ‘bulumuku 
21 46 7 
27 ‘dzingidzingi 
cg a ey 
28 yimayima 
43 455 
29° kuwhisikwhisi 
555i 78) 57 
30 nyelenyele 
44 33 
31 wuguruguru 
3 32r23-6 
32. kokotso-kokotso 
678768 
33 kapyata-kapyata 
3 45 7 3 45 6 
Bafalala 2, 
‘Ba-'hasaa 19, 
Bamfe 10, 
'Ba-' tsheke 11). 


Bebebe (quick) Sy 


Be 


Bhavu 
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LIST OF IDEOPHONES 


Bhee 


To lie on one’s face in the sun, to lie sprawling 
in the open. 


To be scattered, to disperse (without the idea 


of fear). 


To be scattered rapidly, to disperse in fear of 
something. 


A person turns round suddenly to dodge some- 
one. 


To wake up gradually from a deep sleep or 
from a dream, wondering where you are. 


A nice taste in the mouth. 
Somebody appearing suddenly. 
The bleating of sheep. 
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Bhe 

Bi 

Bi bi bi 
Bikuu 


Boro 


Bororoo 


Buu 

Buku 
Buku 
Bulu 


’Bulumuku 
Boukuvuku 


Bvibvinyaa 


Bve 
Buidjubvidju 


Bvu (short) 
Bou 


6. 


18, 


pace 


25% 


25. 


Oar Sere | A ON 
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A superlative, something excellent or very 
beautiful, or very bad. 


Something is completely finished. 
extinction, silence. 


The beats of the heart. 
To weep, to start crying. 


Complete 


To let the foot through a surface that gives way, 
e.g. a thin crust of dried earth. 


To be lazy. O bosile, bororoo : he has made a 
hole by piercing the earth with his finger for 
getting at the honey made by the small wasp 
vunyonyorit. ‘This wasp makes honey in the 
heaps of white ants. It is difficult to get the 
honey out. The lazy person simply makes 
a hole with his finger. 


The resounding sound made by something 


falling. 

The sound continuing after the fall. 

A vulgar expression. 

Same as bikuu. 

Ku bukuta. To strike with the fist. 

The explosion made by mealie grains when 
Bulukwa (ri-ma) roasted grains burst by heat. 

To wake up when sleeping and become 
immediately active, (animals and people). 

‘To fall down in a sitting position (a tired person, 


a fat hen or a big round bird). 


A person sleeping with crossed legs or arms. 
Uncombed hair, thorns sticking out, idea of 
something bristling, out of order. A person 
with contracted limbs. 


A cursing expression used by boys in answer to 
hen ? 


Movement in water, e.g.: a bubbling spring or 


boiling water. 
Ku bvunga. To snatch quickly. 


To put down a cloth in a heap, carelessly. 
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Bou bou bvu 15; 
Bvomu 8. 
Bvonyingeto 26. 
Byambu 8. 
Byarara 18. 
Byatananaa 20. 
Byere 14. 
Byo 

Byo 

Dabya 10. 
Dadananaa aA. 
‘Da-'mhuu at, 
Dewuu 9. 


(may be repeated) 


Dhiki 8. 
Djadjangari 29. 
Djata 14. 
Dyita 14. 
Djwvinini 24. 


Djokolo djokolo djokolo 
fic ahd hi Je Mr [Se 


Djondo ¥2: 


Djorvo 14. 
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There are many things about, here and there. 


Ku bunwala. 
into water. 


A large stone or a person falling 


To take hold of suddenly and press to the 
ground, e.g. when attacking a person. 


To be naked. 


A lazy person sitting down and doing nothing. 
(An insulting expression). 


A person or an animal crouching. 
To sit reclining lazily. Also a cursing word. 
Ku byaka. 


Noise made by the hands when stamping 
mealies (madyota.) 


Noise made by a fish in the water. 


To be dripping, e.g. the clothes of a person. 
Something long and swollen. 
To be scattered. 


To swing (intransitive). 


Ku dlikida. A person or a dog has eaten fat 
and drunk water and wants to vomit. Nausea. 


A field has not been weeded properly. Va lo 
fukedza, djuruvutela, tluvuvutela, they have 
picked here and there with their hoes, with- 
out weeding properly. Also the grass 
growing again after the veld has been burned. 

Ku djitama. ‘To jump down. 

Same. 

Things sticking out, e.g., untidy hair, or 
persons standing up suddenly. 

Imitation of various noises made by a number 
of people and noisy throngs. Joyful noise, 
(especially made by young people and 
children). 

Madjondo. A person with long legs walking, 
or a woman without rings at the ankles. 

To stand firmly without moving or without 
listening to orders, thinking deeply. 
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Djuu fy. 
Djulu-djulu 28. 
Dlampfiu 9. 
Diti 9. 
Dlomu 10, 
Dlu ay 
Do 6. 
Dlori 10. 
'Domu Os 
Du ile 
Duu F: 
Duu 3 
Duvu 10. 


Dwee (implosive d) 5. 
Dyadyadya (quick) 16. 


Dyudyudyu 16. 

zampfi ys 
Dzi (short) 6, 
’ Dzingidzingi 27. 
Dziribya ‘17 or 22. 


Dzoo Vie 
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Red colour. The longer the sound, the redder 


the colour. 

To look round on all sides without seeing 
anything. 

Dlapfinya. A person without sense, an imbecile. 

Ku dliva. Start made by a person seeing a 
dangerous object, e.g. a snake. 

Ku tidlva. 'To put a finger into the mouth to 
induce vomiting. 

A person or a thing falling into water.’ 


To be naked. 
(2) Many things are scattered here and there. 


(1) To be out in the open. 


Something falling from a certain height, e.g. 
stone, fruit from a tree. 

A tall person walking. 

Nose haemorrhage. 

Sound of stamping mealies. 

Ku dume. To resound. The matter is well 
known, the rumour has spread everywhere. 
To keep silent, on receipt of bad news or when 

in trouble. 


Ku duvuka. 
have the hair rubbed off, e.g. : 


its harness. 


To be scalded by hot water. To 
a donkey by 


The cry of a calf. 

A dog that runs about in search of food, ku 
dyadyasa. An insult for a person. 

To shiver. 

To be an idiot. 


(a) A receptacle (e.g. a basket or bag) filled to 
the brim. 


(b) To stand upright, the perpendicular line. 


An insult. 


To shake a person or an object. 


To stand upright, nearly curved backwards, 
feet astride, full of astonishment. 


To sit in silence. 
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Dzu (short) 


Dzudzu 


Dzururuu 


Dewedzwedzwe 
(quick) 
Dzwi (short) 


Dewit 


Entshi 


Fetee-fetee 
Fentsefen tse 
Fikiyani 
Fikufiku 
Fohlo 
Fokohlo 


Fovee 


Fuu (hardly voiced) 7. 


Fungu 8. 
Gaa oy 
Ga 6. 
Gabaa 11 and 14. 
Gagadju 22. 
Gangatsala 24. 
Gana or 9 and 10. 
Ganaa 
’Gantla 8. 
Gantla 9. 
Ge (short) 6. 


6. 
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To strip quickly and to throw away one’s 
clothes, to shake off. 


To shake off. 


A liquid dripping, e.g. water from wet clothes, 
blood from nose. 


The cold brought by the morning wind. 


‘To pinch somebody, a thorn has pricked some- 
one. 


It is dark, also mental darkness : to forget. 


(a) to sneeze, (b) to arrive at the conclusion of 
a long and tedious work. 


The sound of a flute or trumpet. 
The sound of rain falling gently. 
Ku fika. 
To sniffle, to sob. 


To arrive at one’s destination. 


To be seated. 
To be seated in a comfortable way. 


A talkative and boastful man suddenly shuts 
his mouth when someone he fears arrives. 

Sound of air escaping, e.g. from a football. 

Ku fungusa. To defecate. 

To be open, (a cooking pot, the door of a hut, 
etc.) . 

A person arrives suddenly where you are. 


Great astonishment, so great that you open 
your mouth and do not shut it again. 


To bite. 
To lie down on your back, with mouth open. 


Ku ganama to fall or lie on your back. 


To close something, a door, the lid of a box, 
etc., so that you can hear the click of the 
catch or lock. 

To close a door gently. 


Ku gemba. ‘To hit or strike. 
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Gu 
Gi-gt-gi 


Gi-gt-gt (slow) 


Gibii 


Gibitsi 
Gidhli 
Girrr 
Goo 
Gogolvlo 
Gungu 


Guruguru 
Gwa gwa gwa 
Gwagwaywa 


Gwi (short) 


Gutit 


Haa 


6. 
2s 


15. 
(speed varying with 
movements expressed) 
16. 


14. 


153 


To cut something hard with an axe. 
Sound of wagon rolling over stones. 
Heart-beats when a person is in fear. 
A very tired or drunken person lying on the back. 
(a) To be sitting and doing nothing, 


(b) The necessary things are close at hand, e.g.: 
the food is ready. Dokodeka o ghee, a doctor 
is close by, available. 


To stamp mealies. 
To take hold of. 
Sound of feet walking. 


Many people are standing, looking on, stretch- 
ing their necks. 

(a) Sound of a gun going off. 

(b) To be treated with the greatest deference, 


to be granted the greatest favours and 
comforts. 


To be doing nothing. 

Earth crumbling down. 

Sound of thunder, or of train. 

To be sitting, having lost strength and courage. 
To lose face after defeat in argument. 


Gait of some animals. Swi famba hi gunguku- 
bantwana. Animals walking and moving their 
horns forwards and backwards. 


To grind food with a pestle in the pot called 
Sthiso. 


Sound of a person walking with boots. 

To shiver with cold, being wet. 

To give a sudden pull. 

(a) To pull steadily. 

(b) To be tired of waiting for someone who 
had promised to come, and to go away. 


To vomit. 
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Habya 
Hakahaka 
Hasaa 
Hatthati 
Hefuhefu 
Hekelele 
Hekenene 
Hembetlu 


Hemu 


Hitshiti 

Aikitsi 
Hlampfuhlampfu 
Alki 


Hlome 
Hluke 


Hoo 


Hobumu 


Hodjomu. 


Honoo 


Honololo ot 
Holololo 


Honwi 
Hosi 
Huu 
Huu 


10. 


24. 


bt 


A. A. JAQUES— 


To be full up to the brim. 

To be caught up high in a tree, e.g. : a stick. 
See Ba-hasaa. 
Flashes of lightning. 

To be out of breath after running. 

To lift up the arm threatening to strike. 
Same. 

A person is standing alone and idle. 

(a) A person standing in a dignified attitude. 
(b) A receptacle standing full (beer-pot, etc.) 
Something in the process of falling. 

A dead person. 

An object crumbling into pieces. 


Full up to the throat, e.g. a person has eaten 
much, or is standing in water, with water up 
to his throat (or up to his breast). Also, to be 
very dirty, smeared with dirty muddy water. 


Ku hlometela. 


Ku hluka. Green blades of grass coming out 
of the ground. 


To peep, to throw a glance. 


Act of pouring out in large quantities, e.g. 
rain, mealies poured from a bag. Also to 
overflow : water, mealies, etc. 


To put the leg in a hole or to disappear into a 
hole when walking or running. 


Same. 


Ku honolela. To stare, to gaze at. Swima- 
hlwana honoo, “ they are laughing at you.” 


To stare in astonishment, straining your neck 
and with protruding eyes. 


The cry of the hyena. 
Broad daylight, sun shining from on high. 
A dog barking, a motor-car running. 


There is nobody in the village: ‘Ru lu huu,” 
they are all gone. 
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Auu 5. 
Huu 

Huu 

Hubu 13. 

(6 very explosive) 

Hubya 8. 
Hubya Lee 
Hudja 

Hudu 8. 
Hudya 

Hukuhuku USS 
Humelelo 25; 
Hundlu 8. 
Hwa (short) 6. 
Hwa (short) 6. 
Hwaa o5 
Hwalalala 26. 
Hw 5: 
Ja , 3. 
Kadju 8. 
Kadju kadju 27. 
Kadyambu a3. 
Kakadju Pile 
Kakatsuku 25. 
'Kalamu Wee 
Kambinya Zs 


(repeated) 


To bite. 
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Huu hi lavaya : many people over there are all 
going to one place. 


Sound of rain. 


To drag something on the ground, holding it 
by a leg, an arm, or some part (e.g. a branch 
in the case of a tree). 


Sound made by a hen flapping her anes or by 
the fish Sigetle. 

Ku hubuta, to get up early. 

To be wet. 
same as Hubya. 

Ku hudula, to pull out. 

same as Hubya. 

Usually Hukuhuku-tsari. A person falls down. 


Ku humelela, to arrive suddenly, to make a 
_ sudden appearance. 


Ku hundla. To beat the bush with sticks so as 
to drive the game towards the hunters. 


To run fast, chasing somebody or being chased. 
To deliver a blow. 
To be white. 


To be spread gently, (dark- 
Also a snake fully spread 


The crepuscule. 
ness, smoke, etc.) 
out. 

Complete silence. 

To fall (a tree). 

To stand up. To walk. 


To look here and there for someone or some- 
thing with no idea of where it may be. 


To be naked. 

Nkakandjovo, small insect that bites. 

Act of standing up. 

To be silent. To drink beer quickly and then 
appear as if one had not been served. 


To be naked. 
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Kanyanya 
Kanyanya 
Kapaa 


Kapatsa 
Kapikapi 
Kapyata-kapyata 
Kapyata-kapyata 


Karwimbo 
(repeated) 


Katsembe katsembe 
Kawu 


Kayikayt 
Karingeto 
Kelu 
Kengerele 
Kere 


Khaga 


Khakhananaa 


Kha'kha' kha (slow) 16. 


Khanyano 


Khanye 
Khapa 


Khaswa 


Khaswu 
Khatlu 


Khavu 


24. 


Gee 


10. 


Ax A. JAQUES— 


A woman is not seated properly. 
The gait of the elephant or of some persons. 


A snake, a cloth, etc, is thrown over a wall, a 
branch, hanging over on both sides. 


To sleep. 

Absence of sound, silence. 

A long empty breast flapping. 
Sound made when walking in water. 


To scratch oneself. 


The gait of a tall and thin person. 
To keep silent. 


Ku kayivela, to be short. A person cannot 
reach an object in a higher place. (e.g. a 
fruit on a tree, etc.) 


To face and defy a choleric person, a savage 
beast. 


To throw a furtive glance at. 


A person whilst walking stops suddenly. 
It is very dry. 


Ku khagamela, to jump on the back of an ox 
and ride it. 


To dry up and be crumpled up, e.g., an animal’s 
skin, dead person with folded limbs, etc. 


To laugh. 


Ku khanyana, to wither. The flowcrs have 
withered on account of the heat. 


A bent and contracted limb. 


Ku khapa, to overflow. A liquid is overflowing 
from some receptacle. 


A person walks, taking long strides and swinging 
the body. 


Something went past very quickly. 
To snap or to cut through quickly, e.g., a 
string. 


Ku khavuta, to eat. 
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Khawu (short) 
Khaa wuu 
Khe 


Khe (hi ndawu) 


Khege 
Khehle 


Khekheswa 


Khelewa (single) 
Khelewa (repeated) 20. 


Khempfa 
Khenya 
Khenyenya 
Kheru 

Khi 
Khidzakhidza 
Khidzi 


Khidzimbo 


Khidzimbelo 
Khindlimuko 


Khigi 
Khinya 
Khinyakhinva 


Khiti 


Khitsi 


2k 


20. 


28. 


To stop suddenly, e.g., wind, a noise, etc. 

To stop gradually. é 

To cut something with an axe. 

To be in want of nothing, to be fully satisfied. 
To lean against, to one’s head on a pillow. 


To be cracked in the middle, e.g. a cooking 
pot, a calabash. 

To fail in an effort, e.g., crossing a river. To 
lose all hope, or one’s possessions. 

To be seated in a reclining position, being tired. 

The gait of a person rolling from one side to 
another (as a result of bad feet, being tired, 
€tc.). 

To stand as if hungry, the stomach drawn in. 

To be very tired. 

Same meaning intensified. 

Act of running away in fright. 

To kick or hit backwards with the elbow. 

To kneel down. 

To change one’s countenance and become angry. 
The face darkens with anger or grief. 

Ku khidzimbela, the clouds darken the sky, 
bringing rain. 

Same. 

Ku_ khindlinuka, to wake and 
Sudden start from sleep. 


stand up. 


Suddenly to come up against some obstacle. 
To stumble along a bad road. 

To move the hips when dancing. 

To move the hips in an exaggerated fashion 
when walking, to shrug the shoulders, not 
liking to be touched. 

A great number of people walking together or 
arriving at a certain place in endless numbers. 

(1) Overcast sky, announcing rain. 

(2) To be covered with a big shawl or rug and 
look pleased with it. 
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Kho pf 
Kho va 
Kho 1. 
Kholi 10. 
Khodzakhodza ee 
Khotovayo 24. 
Khu khu khu 13. 
Khukhu 14. 
Khubu LZ 
Khugu 8. 
Khulukhulu (quick) 27. 
Khumbu 8. 
Kidyo 8. 
Kilikidyo 25. 
Kokololo 26, 
Kokotsoo 17. 
KokotSokokotSo 32: 
Kolobya 20. 
Kompfakompfa 28. 
Kongonya-kongonya 32. 


A, A. JAQUES— 


To be the same as : Nwana loyi o lo kho swa tata 
wa yena : he has the same character as his 
father. 


To hit, to strike something dry like a board, to 


nail down a box. 


To persevere in one’s work, to follow up some 
work or a spoor (kho e ndlelent). 


To be bent, to limp, especially said of a cripple 
with a short leg. 

To be shy, to be sad, embarrassed (e.g. a girl 
with her mukonwana, father or other -in-law). 


To be too short, unable to reach the top or the 
bottom, as the case may be. A liquid far 
down at the bottom of the receptacle. 


To walk stooping or hiding your face. 


Ku khula (1) to drink. 
(2) to clean a path or a field with the hoe. 


Ku khubumeta, to cover completely, e.g. clouds 
in the sky, a person under a blanket, etc. 


Ku khunguvanyeka, to stumble against a stone. 
Water flowing, but in small quantity. 


Ku khumbula, to remember suddenly some 
forgotten thing. 


Act of swallowing. 


Sound of food or water being swallowed, the 
food not being chewed. 


To be helpless, to sit down without knowing 
what to do next. 


To be very dry, or to be hungry. 
To try to open a door without success. 
A noise made in the water. 


To be stooping down, sitting, or bending to the 
ground. To work steadily without looking 
right or left. 


A very thin person or animal walking, bones 
only. 
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Korokoro 30. 


Koro (repeated) 14. 


Kote 10. 
Kotle . 14. 
Kove 9. 
Koyo 14. 
Ku fiku, (repeated) 22. 
Kukununu 20. 
Kukwaa. 14. 
Kungufaa We 
Kutlukwa Diy. 
Kupu 14. 
Kupukupu 29: 
Kutsu-kutsu Zi. 


Kwaa (repeated) 2. 


Kwaa 


Kwaa (more or less 5. 


long according to 
speed of action) 


Kwandu 8. 
Kwangwagwa 1v% 
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To catch that which you have been following 
or stalking. To find what you have been 
seeking for: a road, an answer, a solution, 
etc. 


Noise made by the boots of a person walking. 

(from Venda) “It serves you right. You have. 
got it today. You laughed at others, now it 
is your turn to be laughed at.”’ 

To fit exactly, e.g. a key into the key-hole. 
To sit in an arm-chair which fits your size, etc. 

Ku kovela, to withdraw quickly, e.g., a tortoise 
taking refuge into its shell. To bring the 
head between the shoulders. 

A tree is full of fruits. 

To sob, to sniffle. 

Ku kukwama, to crouch. 

To feel very proud or flattered. ‘To bring out 
the chest or the shoulders. State of a fowl 
when suffering from a swollen liver. (sivindz1). 

To crouch, to show a rounded back. Gungu- 
fala, a hunchback, a man with round shoulders. 

Gait of an animal or person, going by bounds. 

To have fallen ears (e.g. the pig, the elephant). 
To be ashamed, crestfallen. 

Great strength. 

Ku kutsunga, to rinse a bottle, the mouth. To 
shake a receptacle containing a liquid. 

Noise made by shoes when walking. 

Ku kwalala, to be pale, thin. To be white or 

* grey. (Said of persons only). An effect of 
illness. 

Ku kwamula, to tear off: a limb from a body, 
a branch from a tree, the skin from the 
carcass of an animal, etc. 

The water has dried up. 


The wood is too dry to be bent. 
dry to be used. 


The skin too 


226 


Kwavaa 
Kwee _ 
Kwetse-kwetse 
Kwha 

Kwhaa 
Kehkalalala 


Kwhidzi 
Kwhirrr 
Kwhii 
Kwhistkwhisi 


Labya 
Lakahla 


Lavilavi 
Laye 


Le (short) 


Lepalepa 
Lohlo 


Lokohlo (quick) 
Lokosho 
Lokosho-lokosho 


Lonwa 

Lorhi 
Lukwa-lukwa 
Lukwa-lukwa 
Lulalula 
Lundu 


14. 


26. 


Ax A. JAQUES— 


To lie flat on the stomach. 

The cry of a fowl when caught. 

The noise made by a knife being sharpened. 
Same as Kho, to be the same (as your father). 


To have a long line drawn across. 


Nkwhalalati or Nkwhati (mu-m1), 
made by a plough, spoor of a snake. 
lines running parallel. 


furrows 


Long 


To limp. 
Parallel lines. 
It is very dark. 


To argue, to dispute. 


To be wet (e.g. a person’s clothes). 


To lie down tired, to be so exhausted as not to 
be able to listen to anything. 

To glimmer. 
down. 


Moment when the sun goes 


Same 
it serves you right !”’ 


Ku laya, to reprimand, to teach a lesson. 
meaning as kote “ 


A man lying down, helpless, utterly drunk 
or having received a beating. Same as 
lakahla. 


To have an empty stomach. 


Some valuable property has been lost. E.g. 
money lost through a hole in the purse. 


To be very tired. 
To be very ashamed or sad. 


To return with shame, to come back unsuccess- 
ful from an errand. 


A rag has been dipped into water or lard. 
To stand lazily, with open mouth. 

A feeble-minded person. 

Nose bleeding. 

Ku lulama, to be straight. 


To stare in front, blankly, like an idiot. 
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Lwi 


Maa 
Mbaa 
Mba-mba-mba 


Mbefu 
Mbeku-mbeku 


Mbewu (repeated) 


Mbhoo 
Mbinya 
Mbirikitsi 
Mboo 


Mbombombo 


AM1bombombo 
Mobusu 


Mbuwe-mbuwe 
Mbve 

Mbvée 
Mbyambyambya 
Mbyandla 
Mbyatsu 
Mbyinya 

Meée 
Monyomonyo 
Motomoto 
Mfeée 

Mfele 


3 


13. 


28. 


Lbs 
oh, 


The mealie granary is full. A person has eaten 
so much that his or her eyes stand out! Also, 
a dull person. 


To be open (a door). 
To sit down and do nothing. T’o be comfortable. 


To sit everywhere. 
for a meeting. 


Many people are seated 


To have a large stomach, to be filled. 


To walk about, here and there. Mambeku, a 


great traveller. 
A child cries. 
To block the way or a hole. 
To be naked. 
To be satisfied and happy. 


To be lost for ever. Money or precious things 
are lost. 


A thing is perished or rotten. E.g. a board 
eaten up by white ants. 


To sink into the mud. Ku mbombomela. 


To lie down, having a large abdomen exposed. 
E.g.: an animal which has eaten too much. 
Applied also to persons. 

Ku mbuwetcla, to rock a child which is crying. 

Plenty. Especially said of food. 

A bad smell. 

A hard object penetrating into something soft. 

Noise made when walking in a marshy place. 

A wrinkled person. The face of an old person. 

To walk naked, buttocks exposed. 

The bleating of a goat. 

To defecate. 

Same. 

To be scattered in all directions. 


A rumour has spread all over. 
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Mfo 

Mfoo 

Mfu (short) 
Mhe 


Mhoo 

Minti 
Mintakanyo 
Mma 


Maaa 


Moo 


Mongo 


Mpakatsa 
Mpaku 
Mpee 


Mpfekempfcke 


Mopferu 
AMpfi 


Mpfo 


Mpha 


Mphésa-n'phesa 


Mphii 


6. 


28. 


A. A. JAQUES— 


Pain felt after having received a severe beating. 
Mmiri wa foma, the body is very sore. 

To be nice (things), to be happy, beautiful. 
Also, sweet noise. 

‘Things are all inone place. Ku fumba, to pack 
into one place. 


Sound of something falling. To hit down with 
the fist. 


The lowing of an ox. 


Ku mita, to swallow. 
Same. 


(1) To slap. To fall hard on the ground or on 


stone. 


(2) To be in the sun during the hottest part of 
the day. 


(3) There is no rain. Drought. 


To be wide open. To open wide the door 
of a house. 


‘There are many nice things in one place. 


To lie in the open, to be dead. Mocking 
expression of bad taste. 


To carry on the shoulder. 
Action of smoking a pipe. 
A good, or a baa, smell. 


Noise made by a springing branch as it moves 
up and down. 


Ku pferuta, to strike a glancing blow. To strike 
one thing against another. E.g. a match. 


(1) A quantity of things, 
(2) A word of abuse. 


Ku pfotlosa, ku pfonyolota, to get hold of and 
throw to the ground. 


To be full to its capacity, -e.g. receptacles ; 
applied also to people. 

Many people are walking here and there. 

It is dark, 
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Mphu 

Mphiiu 

Mphya (short) 
Mpoti 


Mbott-mpoti 
Mpu 

M. ‘puku 
Mpulee 
Mpyatsa 
Nakanaka 
Nalawa 
Ndangu 

Nde 


Ndendende 
Nde nde nde 


Ndendende 


1 Ndendelende-nde 
Ndhasu-ndhasu 


Ndjirrr 
Ndlengandlenga 
Nadze 

Ndzerrr 


Nadziwi 
Ndwzi 


1 Ndendelende-nde. 


_~ nN 
6 44 56 67 


25. 
20. 


VA 


28. 


www om 
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Same. 


.To forget. 


To go out quickly. 

To be full of smoke, or dust. Dust and noise 
as when people are quarrelling. 

The noise of a quarrel. 

A vulgar expression. 

To cut in half, e.g. meat, bread, etc. 

To draw puffs of smoke from a pipe. 


A snake, or a rope, falls down. 


To be fast asleep on the back, after a good meal. 


To come back to consciousness after a faint. 


To eat much, to be filled: 


(1) Fo be filled (persons). 
(2) To be stiff, to be tied firmly. 
(3) To bite. 


To be filled. 


. To resist the pressure of the thumb, e.g. a dry 


pumpkin. 
A rope is pulled taut, e.g. a tug-o’-war. 
Expresses the idea of effort, difficulty. 
To try and push a thing but with no success. 


Great disorder. 
way and that. 


People push each other this 


Sound of an alarm clock or the bell of a bicycle. 
Ku dlengandlengisa, to shake like jelly. 
Heat. The sun is hot. 


Noise made by an insect such as a cricket or a. 
kind of locust : sndzerere. 


To swing a thing round over your head. 


A thing is gone for ever, e.g. money has fallen 
into a river. Also: money has been lost 
through lending to a person who will never 
repay it. 
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Nekaneka 


Ngadya 
Ngalava (quick) 


Ngele 
Ngendze 


Negeye 
Neghee 
Ngodya 
Ngolo 
Ngolomete 


Negu-ngu-ngu 


Ngungungu (quick) 10. 
16. 


Negwendjele 


Nhabyé 
Nhe 
Nhla 


Ninginingi (quick) 29. 


_Nke 
Nkhapankhapa 
Nkhi-nkhi-nkhi 


id: 


Wi o0 


Oo 


A. A. JAQUES— 


To carry something véry heavy, holding it 
between the legs. 

To fall on the back. 

An empty utensil falls onto the ground. Empty 
pots lie carelessly about. To fall on the back. 

The sound of a bell. 

(1) To offer something nice to someone. 

(2) Stones are falling from the roof of a house 
to the ground. 

Same as ngele. 

The light of a fire illuminates the scene, or 
dawn. 

To look down in shame. 


Act of entering into a hole quickly, e.g. a ball, 
a stone, an animal, money into a money-box, 
etc: 

Same. Si lo ngolomete, it went right in, with- 
out a knock. 

To walk fast but bending down so as not to be 
seen, or to walk with the head covered with a 
blanket. A train enters a tunnel. 


A bad smell. 

The sound of pieces of iron falling down. Also 
to die. 

To jump. 

To be swollen, full of air, angry. 

(1) to hit hard with the arm rings, or with a hard 
object. 

(2) a big fire is made with plenty of fire-wood. 
Ku nhlanhlanha. 

Ku ninginika, to be shaking or shaky, e.g. a 
person, a chair, a house. 

To be wide awake, clever. 

Ku khapa, a liquid is overflowing. 

Movements of a short person carrying a heavy 


load, especially movements of the hips in 
women. 
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Nkhiiu ay 
Nkhulee 9, 
NkRhuntsu 8. 
NRhuntsuu 9, 
Nkwaa 4. 
Nkwe 2: 
Nkwi 2 
Nqho (clic) a 
Nswa 6. 
Ntaa 5. 
Ntlha@ (short) on 
Ntlho 6 

Ntlho De 
Ntho nthé ntho is. 
Ntwha ae 
Ntleke-ntleke QY. 
Netluru ‘Sh 
Nilwi 2: 
Ntonto 8. 
Ntsee 30 
Ntshentshentshe ily 
Ntshi 2 or 6. 


(1) To fall down exhausted and helpless, after 
a beating. 


(2) A smell. 

A good smell of roasted or cooked food. 
To leave without bidding good-bye. 

To be in the act of going away as above. 
Sound of a door opening. 

They are all gone. There is nobody there. 
Said to the person who argues. 

Same as Rho. 

To disappear. 


To draw a line or leave a mark in asoft medium, 
sand, water, dough, etc., e.g. a crocodile in 
water with its snout. 

(1) To split a piece of wood. 

(2) To be visible, out in the open, c.g. mealie 
blades have come out of the ground. 

(3) To run away. 

Ku tlhoma, to stick into the earth. 

A wagon or a basket full of something. 

Nthost, a drop. A liquid is dripping. 

To run in front of others. 

To go to and fro, carrying something. 

The tip of the whip has broken off and flown 
away. 

(a) A great quantity of things or people are ina 
place. 

(b) ‘To hit with the fist. 

There is too much oil on the face or the body, 


sometimes: dirt: o ntonto na tyhaka, he is 
full of dirt. 

To keep silent. Absence of noise. 

Ku ntshentshensa (1) to walk shuffling the feet 
when carrying a heavy load. 

(2) to run backwards. 


The fire, or the light, goes out. 
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Ntshi 


Ntsh6é 
Ntswa 


Ntswala 


Ntsweke 
Ntswhi 


Ntswhi ntswhi ntswhi15. 


ds 


10, 


10. 


Ntswo ntswo ntswo 10. 


Nt§aa 


Ntsii 
Ntsu 


Ntwi 

Nwhi 

Nya (short) 
Nyaku 


Nyakwe 
Nyala 
Nyandla 
Nyava 


Nyawu-nyawu 


10. 


A. A. JAQUES— 


A number of people run to a certain place to 
see what is happening. 


To stare at something without turning away. 


(1) There is much water, the cup is full. A 
house full of people. 

(2) To be finished, e.g. food. 

(3) To be completed, e.g. a house. 


To make level earth which has crumbled or 
fallen down. ‘To fill up a hole, to repair a 
wall or a road, to patch up so that the damage 


cannot be seen. 

Noise made by a shaky chair. 

(1) To disappear, to get lost. 

(2) To seek for something lost. 

(3) A person struck in a fight is thrown down 
and remains unconscious. 

To seek for something lost. To want to take 
away all you can, even if the load is too heavy, 
e.g. meat. Ku ntswhintswha. 

To work hard and late without interrupting 
your work. 

Ku Sa mahlweni, to be clever, bright, to look 
honest. 


To turn round a corner quickly. 


(1) To have lost heart. 
left. 
(2) To be rotten , egg meat. 


To have no courage 


A swarm of bees flies. 


To stare, to look steadily without wincing. 
Ku nyamalala, to disappear. 


To stand up and go away without saying good- 
bye, on account of shyness. 

Same. 

To be very sweet. E.g. sugar. 

To walk on tip-toes. 

Same. 


Ku tinyawusa, to warm oneself by the fire. 
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Nyelenyele 
Nyo 


Nyululu 


Na 


Nawu 

Nayi 
Nwalalala 
Nwayinwayi 
Nwe 


Nwe 

Nwé 

Nwé (short) 
Nwetsinwetsi 
Pada 
Palatsatsaa 


Pale pale 


Pambee 


Panyu 


Panyu-panyu 
Papaa 


Papapa 
Pari 
Pavalala 
Pee 


Pembunuku 


30. 
6. 


18. 


24. 
28. 


Ku nyenga, to disappear suddenly. 


A swear word, used when someone is called 
several times without answering. 


Ku nyuluka, a thing comes out of another, 
without a noise, e.g. a brick comes out of the 
mould. 


A person falls on the back, the head hitting the 
ground. 


To be dry. There is nothing left. 
To glimmer or shine. 

To be scattered on all sides. 

To smile, showing the teeth. 


To thrust at, to pierce, e.g. a thorn, the horn of 
an ox. 


To stay on a visit, without going away. 
The dawn, before the sun comes out. 
To succeed at last, after unsuccessful attempts. 


To shine or glimmer. 


To be very white, e.g. a house, a piece of paper. 

Nothing remains, especially, no grass is left. 

Torun. Especially a small boy trying to catch 
up. 

A thin film covers a liquid, e.g. water or milk. 


To open the legs and show the private parts. 
Taboo word. 

The gait of a person running. 

Ku papama. To float on the surface of the 
water. 

Same as above. 

To prick the ears (an animal), to listen. 

To sprawl on the ground. 

Ku pela, the suns sets. Idea of going in. 
Also: a person is in the water. 

(1) To awake after a deep sleep, or after faint- 
ing not knowing where you are. 

(2) Gradually to recognize something. 
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Pesu 
lferetete 
Pfhaa 
Pfhapfhapfha 


Pfhalakasa 


Pfho 
Pfho 
Pfhumbu 


Pfitla 
Pfotlo 
Pfoo 
Pfo 


Phaa 
Phamu 


Phatiphati 
Phayi 
Phewaphewa 
Phomu 

Phi 


Pherevere 
Phiri 
Pho 


Phorovoro 


Pimbirily 


W WM OO Go 


A. A. JAQUES— 


An animal lifts its tail. 
To suffer from diarrhoea. 
To appear, e.g. the sun, a person. 


Ku pfhapfhamela, noise made by fat on the fire 
or in the pot. 


A person or an animal suddenly comes out of 
the bush or the long grass into a field or an 
open space. 


To throw water on the fire. 
e 
To burn someone. 


Ku pfhumbulela, noun swipfhuku, to eat meat 
very well cooked. 


Something breaks, e.g. a dry piece of wood. 
Same. 
A person runs away. 


Ku pfonya, the breaking of a calabash, a snail 
shell. 


A blow stricken with somcthing flat, also a clap 
of thunder. 


Ku phamuka, two flat surfaces come apart, e.g. 
the bark of a tree, plaster from a wall, etc. 


The shine of water, silk, etc. 

The river is full. 

To stagger on account of hunger. ‘To limp. 

A person jumps into the water. 

Ku phikula, to pick up a load quickly, e.g. a 
woman putting a load on her head with a 
single movement. 


The cattle or the people are fighting. 

Same. 

To break a cob of mealies. 

To dig or drill through to an empty space, e.g. 


boys opening the hole of a mole. 


Sipimbi, a small piece of something. A heavy 
thing is thrown onto the ground where it 
rolls over a few times, without going far. 
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Pipilili 26. 
Phu t 
Pi s. 
Pitsingeto ae 


Ponomono (quick) 24. 


Popopo 15. 
Puu 3. 
Punavuna 28. 
Pupululu pAs% 
Puputsala 24. 
Pyaloo 10. 
Pyandu 8. 
Pyee 

Pyeretete 26. 
Pyha Ze 
Pyha 2: 
Pyha (hardly voiced) 
Pyhakavaka 25% 
Pyhandlaa 8. 
Pyhe 6. 
Pyho 4: 
Pyeleka 22. 


Pyhi Ze 
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Same as above. . 


The bursting of a bad egg or of a roasted grain 
of mealies. 


(1) There are cattle in the mealies. 
(2) There is too much salt in the meat. 
(3) To fall. 


To add too much salt. To be too plentiful. 


To come in without warning. To open the 
door and enter without warning. 

Blood oozes. 

A person falls. 

To be in poverty and distress. 

Something falls to the ground without break- 
ing. 

Sipuputsala, a drunkard or a vagabond who 
sleeps anywhere. To sleep or die in the 
open without a blanket or clothes. 

He looks like an idiot. 

A man unclothed. 

(1) A dog cries after having been kicked. 

(2) The whistle of train. 

To suffer from diarrhoea. 

To fall into mud. 


Many people run out of a house, rats out of a 
hole. 

To hit with a switch. 

(1) Ku pyhakata, 
porridge. 

(2) Noise made when a naked person falls 
seated into the mud. 


noise made by boiling 


Ku pyhandleka, an object breaks letting out its 
contents, e.g. an egg. 


To stand upright without moving. 
Sound of stamping mealies (madyiota). 
Ku pyhelaka, to stand doing nothing. 


To carry. 
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Pyi 


Ratla 
Ri (short) 
Ri (long) 


Riyartya 


Ro 


Rhantla 


Rhekarheka 
Rheti 


Rheti 

Rhontlo 

Rhubu (repeated) 
Rhumbu 


Rhutlu 


Rhutununu 
Rhututu 
Runtlu 


Rrrrr 


Rwee 
Rwee 
Rwhembu 


Seé 


21s 


28. 


10. 


A. A. JAQUES— 


Abundance of small things on the body, e.g. 
buttons, beads, dirt. Used also morally for 
sins. 

Sound of something breaking. 

To catch someone suddenly. 


To change your direction and go to another 
place than the one you announced. 


Ku riyetela, to acclaim, to praise. To dance 


with joy, singing the praises of someone. 
(1) To be tight, fast. 


(2) Ku rorosa, to strike with a small stick, e.g. a 
teacher striking the heads of children ! 


The vibration of the pestle in the hands of 
women when they stamp mealies. 


A jelly-like movement. 


To be complete. A woman has smeared the 
whole floor. : 

Ku rheta, to slip. 

To close a door with a noise, to bang it. 

To beat with a sjambok. 

(1) The cry of a child. 

(2) ku rhumbula, to take out the stone of fruit. 


Ku rhutlula, to strike with a riem, or the legs of 
the dzovo (the skin in which children are - 
carried). 


To keep quiet, in fear, or thinking deeply. 
To be silent. 4 
Sound of the latch of a door being slammed. 


Many people are sitting in a row, against a 
circular wall. 


Frogs are croaking. 
Sound of material being torn. 
To scratch oneself. 


Ku senga, to milk. (1) a cow or a goat is being 
milked. 


(2) Blood squirts from a severed artery. 
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Seke 8. 
" Sikist ie 
Sose 8 and 14. 
Suki 10. 
Stkiyani 28. 
Sulu 8. 
Sululu ikey. 
Swaa 0. 
Swalanga 20. 
Swati 12: 
Swayiswayi ai. 
Swiro 9. 
Sworiswori 28. 
Swoswo 18. 
Satsa 8 and 9. 
Selugelu 28. 
Sinya 8. 
S6 (repeated) . 6. 
Sonee 9. 
Sope 8 and 9. 


So-s0-S0 (1nvoiced)15. 
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Ku sekela, to lean against. 

To run. 

To surround someone. 

Ku suka, to go away. 

The same. 

Ku suluka, to turn right round. 

To swing the body round at every step when 
walking. 

To disappear. 

Same as above. 

Something passes by so quickly that you cannot 
see it properly. 

(1) To be very pleased and happy. (Children). 

(2) Noise of monkey-nuts being roasted in a 

' pot. 


Ku swireka, to have no appetite, to be disgusted 
with something or someone. 


“ Swi lo yini leswi u ngo sworiswort, leswa 
mangayi, u nga languti leswi u kombaka 
swona?” “Why do you squint, looking all 
round, instead of showing directly what you 
are after?’ Applied to a person who squints 
or casts glances all round, either ashamed or 
on the verge of crying. 


To look suspiciously here and there, e.g. a 
detective, or a thief. 


A person who is shivering from cold shows his 
teeth, or is in grief. 


The eyes go round at the moment of death, 
(person or animal). Also when someone has 
been beaten and is on the point of bursting 
into tears. Unkind term to use. 


Ku Sinyata, to persevere in doing something. 
A snake gliding through the grass. 


Ku sonisa, to shame someone, all the fingers 
being pointed towards him. 


Ku Sopela, to pluck out tufts of grass, weeds, etc. 


A snake glides through the grass. 
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Tangatanga 
Tangunuku 


Tapitapi 
Tendenya 


Tengu 
Tha 
Tha 
Thakaa 


The 
Thibu 
Thivu — 


Thontswo 


Thu 
Thuthununu 
Tikitiki 


Tititi 


Tlaku 


Tlamu 


Tlapfatlapfa 


Tha 
Tlhatlhatlha 
Tlho 


Tlo tlo tlo (slow) 


Tlokomu 


Tlomu 


Tlomutlomu 
Tlo tlo tlo 


A. A. JAQUES— 


To be immerged in water up to the neck. 
An animal comes out of the water. 


To be very wet (clothes). 

To crouch on something high, e.g. an ant-hill, 
a stone. 

The water is clear. 

To be unclothed. 

An egg breaks. ' 

A dead animal lifting up a limb, a person lying 
down with a leg up. 

To crack an egg or a head. 

Ku thibunula, to open, to uncover, e.g. a pot. 

Ku thivula, to kick. 


Ku thontswola, to pull off the skin or the bark, 
e.g., the skin of the tail of a rat. 


A gun is fired. 
A person is cross and sulky and does not answer. 


Ku tikireta, to put down something so that it 
will stand securely, e.g. a calabash full of 
water. To sit properly, upright. 


To be fresh and cool, e.g., water and air. Also 
morally, the heart is at peace. 


To stand up quickly. 


An animal dies suddenly without apparent 
cause, 

Ku tlapfanyetela, (1) to walk in mud. 

(2) to prick with a stick or a cactus leaf. 


To split a piece of wood. 

The mealies start te come out of the ground. 
Ku tlhora, to crack a nut (or a head). 

A tall person or animal walks. 

To fall into the water. 


Ku tlomutela, to throw things into the water, 
to drop or jump into the water. 


s 
Same as above. 


To go about aimlessly, to be an idiot. 
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Tlovosi ft Zi 
Tlukwa 8. 
Tlulu 8 
Totowe 20. 
Tsapa 8. 
Tsarhi 10. 
Tsayitsayi 29: 
Tsele 12. 
Tsere 14. 
Tsete (hardly voiced) 8. 
Tsetsenene 20. 
Tsetsetse 16. 
Tsetserele 20. 
Tsha ‘By 
Tshalatshala 24. 
Tshee 5. 
Tsheke 8. 
Tshukutshuku 29. 
Tshutshee 9. 
Tsimbo 

Tsonde 

Tsu tsu tsu 16. 


Tswambi (repeated) 10. 


To be poor or in grief. 

To jump to the other side. 

Ku tlula, to jump. A man denies his guilt, 
jumping from one argument to another. 

To be silent. 

To slit. 

A person falls on his or her back. Sitsarhi, the 
hollow of the back. 

Sitsayitsayi, the firefly. 
appears and goes out again. 


To insult. 


Light suddenly 


To hop on one leg, or to limp, one leg being 
much shorter than the other. 


To stand firmly on both feet. 

To spit. 

To make a firm stand. 

To walk on tip-toes. 

To stand firmly, to make a firm stand. 
A flying star falls. 


The last convulsions of the body at death. 
Legs kicking, a struggle to get free when 
caught. 

To slip. 

Ku tshekela, to lean against something. 

Something hidden moves under the grass, 
under a blanket, or some other cover. 

The sickness is over. ‘To be convalescent and 
weak. 

To wink. 

Ku tsondela, to roll round. A python is coiled 
round. 

Ku tsutsusa, to rain gently. 

To give milk or food parsimoniously, lifting up 
quickly the jug from which the milk is being 
poured. 

The same as swatt. 


To be very tired and fall on the face, dead. 
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Tswi- 3. To show the private parts, bending forward. 
Tswiyo 8. To whistle to someone. 

TSabyatsubya 28. Ku téabyatela, to walk in water. 

Tsaka 10. A calabash falls and breaks. 

TSalalala 24. Idea of things sticking out: thorns, cobs of 


mealies, ribs of lean persons. 


TSalawa 20. Ku salamuka, to wake up, to come back to 
consciousness after a fit. Sudden relief after 
excessive pain, e.g., when an aching tooth 
has been extracted. 

Tsapitfapi (slow) 30. To walk in water. 


TSapu-tSap (slow) 27. A man (male) walks naked. 


TSa-t¥a-tia 15. Rain falls. 

Tsatsa 9. To be white, bright ; moonlight. 

TSeletsele 24. People are up the whole night, engaged in some 
activity. 

Tsere 12. To pick hard ground. 

Tshaka 12. To walk with ‘“ronge”’ seeds tied round the 


legs, making the sound indicated. 


TShakalatshakala 32. Noise made as one walks over dry leaves, 
branches, grass, etc. 


Tshapu 8. Ku tshaputa, to arrive at the end of something, 
e.g. a cloth being cut, etc. 


Tshiki 12. To be very dirty, e.g. clothes. 
Tshobyatshobya 28. To be defeated in argument, Tshobyatshobya 


na tingana, to come back with shame from 
an unsuccessful proposal to marriage. 


Tsho tsho tho 15. To walk in the grass or in the bush. 


Tshola tShola (slow) 28. Same meaning. 


Tshotshottho 15. Mice running away. 
(quick, hardly voiced) 
TShupu 8. Ku tShupuka, to escape. 
Tsina 9. Ku tSinama, to open the mouth, to expose the 
teeth. 
Tsina 8. The axe is sharp. 


TSinge ; Wh gh gis glance backward quickly. 
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TSondo. 
Tso t§o t¥o 


TSovo 


Tsowe 
Téukutsuku 
TsutSululu 
Tswii 
Tuwatuwa 
Tyha 


Tyha-tyha-tyha 
Tyha tyha tyha 


Vavaya-vavaya 


Vayi (repeated) 
Vempfa 


Vevu 


Vidzidzt. 
Vindlu 
Vidju 


Viniviri 


Visi 


Vivaa 


Vongo 


29; 


oS 


The gait of a tall, thin person. 

Rain is falling, sweat is dripping. 

Ku tsovolota, to pick with the hoe in moist 
ground. 

Silence. 

To throw away. 

To squat on the haunches. 

A pig is crying. 

The sun is very hot. 

(1) To be out in the open, to be evident, clear. 

(2) To leave, to let go something held in the 
‘hand. 

To pay out money : sound of the money put on 
the table. 

To Jaugh. 


Delicate feet trying to walk over rough ground, 
or thorns. A person cannot move his legs 
properly owing to cramps or lack of exercise. 

Something glitters. 

A springy surface goes down as you sit, e.g. a 
mattress. To sit on the swinging branches 
of a tree. 

Ku vevuka, to be light. 

(1) To be sulky, angry and silent. To have 

malaria. 
(2) To be black, clouds before the rain. 

Water bubbles from a spring. 

Ku vidjuka. The sky is cloudy and rain 
threatens. 

(1) ku vila, to boil. Something hot, water, high 
temperature of the body. 

(2) A person passes rapidly. 

Ku visingala or visingana, (1) to frown in anger. 

(2) overcast sky. 

Strong beer that shakes the body of the drinker. 

Ku vongola, to show the buttocks, (in order to 
insult somebody in a quarrel). 
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Voyi 10. 
Vungondzogondzo 31. 
Vuguruguru St; 
Vungaa 14, 


Vuntsakuntsaku Bhs 


Vutlungwatlungwa 31. 


Vu vu vu ea Gy 
Waa Hf 
Walakatsa 25. 
Walakatsa 24. 
Wanga 12. 
Waya 14. 
Watshu 

Wetshu 

Wha 6. 
Whaa ile 
Whari 10. 
Whi 5. 
Whiwhiwhi 16. 


AMA. JAQUES— 


Ku voyama, to bend or Jean on one side. 
Disorderly noise or state of things. 


Sound of mealies being rubbed against a stone 
in shelling. Sound made by people or 
animals eating mealies or raw sweet potatoes. 
Sound of many swihiso, as women grind 
mealies. 

People are crouching sadly at one place. A 
quantity of people or animals, little children 


together, sad and mournful. 
Ku ntSkakunya, to chew. Sound made by 


many people eating. 
To walk about proudly. To be conceited. 


(1) Flames of a fire. 
(2) A bright face of a light complexion. 
(3) A girl beaming with life. 


(1) Sound of a snake gliding on the ground or 
in grass. 
(2) Sound of gentle rain. 


To throw things about, on all sides. 
There is nobody in the place. 
To prick the ears, to listen. U ni tindleve ta 


miwanga, “‘ you have fallen ears which can be 
pricked as an animal’s. Don’t you hear?” 


(1) To run away from a fight. 
(2) To pour out mealies. 


Ku watshuka, to go off, (a trap). 


They have all gone. Nobody is left. 
has been cleared of trees and bush. 


To strike with the flat of the hand or with a 
switch, 


A field 


To bring out something, from the pocket, e.g. 
a purse. 


‘To prick the ears and listen. 
Silence. 


“We just waited a little while and he arrived, © 
(or something happened.) ”’ 
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Whu J. 
Woyo 12; 
Yaa 4: 
Ya ya ya 15. 
Yimayima 28. 
Yoko 14, 
Zuluvi 20. 
Zwee 3s 


The barking of a dog. 


Sound of mealies being poured out. 


To be astonished, or a term of impolite dene- 
gegation. 
There are ripe mealies in the fields. 


Restlessness. People are rushing about. 


Someone is very ill and people are uneasy. 
The tree is full of fruit. 
To ask for pity. 


Silence after much noise. 


SOME INTERJECTIONS WITH THEIR TONES 


Ahanti ! Piles 


Awa! 8 & 9. 


E ! (with glottal stop 1. 


Ere C10 € oc.0 
Bea 5 ONT rents 


Ebo! 8. 
Ehe ? 

Ehe ? 10. 
Eya (from Sotho) ? 10. 
Ha! 4&6. 
Ha! a 
Hamu ! 8. 
Hehehe ! 22. 


““T don’t know.” 

Negation. 

Surprise. 

Expression of surprise, especially at the mis- 
misfortune of others. 


Negation used by women, angry or scolding 
tone. A gentler way of saying it is bo 9. 

Astonishment. 

“Ts that so?” 

same meaning, (used by women). 

Sympathetic surprise expressed to interlocutor. 

To contradict someone, or to frighten, e.g. a 
thief caught in the act. 

‘“‘T caught you,” e.g. said to a thief, but much 
used by children playing hide and seek, or 
women playing with babies. 


Same as ahanti ‘I don’t know.” 


* (Often with closed lips) 


Ho! 
Hé! ri 


4. Astonishment. 


“You are lying.” A term of abuse. Usually 
‘“* H6, tshela misava,” ‘“‘ Throw earth into my 
eye if you affrm what you say.” (Said 
pulling the lower eyelid down). 
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Said in 


anger to someone whose death is wished. 


Often is added 


meaning “‘ It is a pity you 
Said by a parent to a 


child who has disobeyed and has brought 


Also used among adults. 


9, “‘Shame to you”’ (all fingers pointing to the 


Impossible. 


There is 


Also a woman cries 


matimba  matimba 
sl d lave 
76 4 56 8 
madyondisela 
1 d ddm 


Hokosa ! 17. Mahokotswana, an immortal person. 
“Every one dies but you.” 
Kote ! 10. .“‘ It serves you right.” 
“ Hambi u kona” 
don’t get more of it.” 
trouble upon him. 
Laye ! 10. . Same meaning. 
Mpfi! 2. A word of abuse. 
Nkwi ! 2. Said to the person who argues. 
Nyo ! A word of abuse.’ 
Sa! Ku sasameta, to excite a dog. 
Sonee 
person). 
To! 1. It ‘can’t be done: 
nothing. 
Tswhu ! 6. Exclamation at the end of a tale. (To spit). 
Tswhoyo ! 10. Same. 
Wee ! 5. Affirmation by a woman. 
or calls out. 
Yaa! 4. A term of impolite and insulting denegation. 
Yoo! A cry of distress. 
Teeze 4 Ais 
APPENDIX 
Key-words with simplified notation 
riwa rhambu ngopfue homu hikwavo hahani 
Feline dz d m | Logg gre sd) fam hd 
1 6 7S YT 2G 613 By Aas ar G12 
rirandu fambela tintshava mehleketo 
(7 3 rs t nite 1 llm 
Seahiay Vast Sg 55 8 6 669 
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DIE ZULU ISIGODI 
Deur J. F. HOLLEMAN 


‘DEEL II. INTERNE LEWENSVERHOUDINGS 


Hierdie stuk van die verhandeling sal vernaamlik gaan oor die 
inheemse regslewe binne die isigodi. Dit is egter nuttig om ook ’n paar . 
opmerkings te maak oor daardie aspekte van die religieus-seremoniéle en 
ekonomiese lewe wat ’n direkte of sydelingse beligting kan werp op die 
eenheid en onderlinge verhouding tussen die regsgemeenskappe in die 
tsigodi. Alleen daardie aspekte sal dan ook gegee word. 


RELIGIEUSE ASPEKTE 


Die religie en seremoniéle lewe van die Zulu het ’n gevoelige slag 
gekry met die koms van die Administrasie en gepaard gaande Westerse 
invloed. Die groot seremonies soos die Umkhosi (Eerste vrugte) en dic 
Nomkhubulwane teen droogte en siekte) word nie meer gehou nie. Slegs 
die ou vaders en moeders ‘‘ weet nog daarvan.”’ Met Cetshwayo se val 
het ook die luister van die gesamentlike seremoniéle verrigtings verdwyn. 


Waarmee egter nie gesé is dat die voorvadergeloof nie meer bestaan nie 
onder die Zulu. Dit leef nog diep in hulle, maar die omlyning het vaer 
geword en die kollektiewe uitinge daarvan uiters seldsaam. Die volgende 
gegewens is dus “‘ hoor-sé materiaal,”” wat ek nie direk kon observeer nie. 


1. Nomkhubulwane. (Nomdede of ukukhalela amabele “ beklaging van 
die gewas.’’) 

Nomkhubulwane word beskou as die “‘ hemelprinses’”’ (inkosazana 
yasezulwini) beskermvrou van die lande. Hierdie seremonie word gehou 
as ‘‘dit lank nie gereent het nie en die lande maar sleg lyk.” My 
segsliede het beweer dat ook in die bloeityd van die Zuluryk dit geen 
gereelde jaarlikse seremonie was, soos die Umkhosi nie.~ Die ouer 
skrywers cor die Zulu verskil hierin.!? Dit behels in kort die volgende : 
Op ’n bepaalde tydstip versamel die abalcbokazi (getroude vrouens) saad 
uit elke kraal van die gebied. Van eweeens versamelde kafferkoring 
word gesamentlik bier gemaak, wat by die bewerking van die imsimu 
yenkosazana gedrink word. Die saad wat bedoel is om te saai word, deur 
_’n deur die Hoof aangestelde inyanga—toordokter—behandel. Dit is 
die umkhando—medisyne (ter versterking van die lande en gewas). 


12 Vergelyk E. J. Krige: Social System of the Zulus, 1936, bladsy 197 en M. 
Gluckman in Bantu Studies, Sept., 1935 bladsy 256. In hierdie twee 
beskrywings word die seremonies in verband met grond en gewas volledig 
beskrywe. 
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Daarna gaan al die vrouens die land van Nomkhubulwane (msimu 
yenkosazana) bewerk. Dit kom neer op ’n paar pikhoue per vrou 
omdat daar ’n menigte vrouens is. Die gedokterde saad word gesaai. 
Die jong meide (¢zinkhehli, amaghikiza en amatshitshi), gekleed in die 
amabeshu (velklere) van hulle broers, ja die beeste weiveld toe, pas hulle 
op, melk hulle en bring hulle in die aand weer terug. Onderwyl keer 
hulle plat klippe wat hulle vind, om (‘‘ opdat die reent mag kom”’) en 
khala—huil—vir reent. By die lande van die inwoners trek hulle party 
jong mielies uit, en gooi dit in’n spruit. Daar was hulle hulself en keer 
terug. Die reent behoort dan te kom. 


Vir ons is van belang: 


(a) dat elke isigodi sy eie Nomkhubulwana seremonie uitvoer, alhoewel 
die bevel daartoe deur die isifunda-hoof gegee word en deur die hele 
isifunda nagevolg word. 

(b) Elke isigodi het sy insimu yenkosazana gehad (die plekke is deur die 
informante aan my gewys) wat die abalobokazi van die isigodi gesamentlik 
bewerk. Die vereiste saad en kafterkoring word gekollekteer uit die 
hele isigodi. By hierdie seremonie voel die isigodi hom dus as eenheid. 


2. Umkhando wamabele. 

Is ewe-eens ’n seremoniéle doktering van die gewas en lande, egter op 
kleiner skaal en dit betref elke iszqinti afsonderlik. Huierdie seremonie 
word gehou as daar geglo word dat die velde magies onrein is. (By 
voorbeeld nadat ’n weduwee tussen die velde en die beeste gesien is). 
Die isiginti-hoof stel, op versoek van die dorpsgenote, ’n imyanga aan wat 
die saad dokter. Hierdie saad word in klein hoeveelhede uit die verskill- 
ende krale van die is:ginti bymekaar gebring, in een hoop gedokter met 
die umkhando—medisyne. Daarna kry elk van die krale ’n deel terug 
wat gesaai word met die gewone saad, op die lande. Die betaling vir die 
inyanga word bymekaar gebring deur die krale van die rs¢qintz. 


Hierdie seremonie wys op die innerlike eenheid van die zs¢ginti. Van 
belang is verder dat al die krale van die istginti ingesluit word. Daar 
bestaan ’n magiese vrees onder die bevolking as met die umkhando- 
medisyne net paar lande gedokter is. Dit sou skadelik werk op die nie- 
behandelde, ‘‘ swakker ”’ lande. 


3. Istbethelo sensimu. 

Is ’n magiese doktering van die lande van elke familietak, samege- 
stelde gesin of gesin. Dit is dus ’n familiesaak en word uitgevoer onder 
toesig van die hoof van daardie bloedverwante wat bymekaar woon, deur 
’n “dokter’’ (inyanga). Dit bestaan uit die insteek van gedokterde 
penne in die hoeke van die lande en wys op die genealogiese eenheid van 
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die verwante-krale, binne, maar onafhanklik van, die isiginti verband. 
Ook teenswoordig kom dit nog voor. 


EKONOMIESE ASPEKTE. 


Die kommune begrip heers in die ekonomiese samelewing. Dit is 
waar dat die gesin, die samegestelde gesin en die familietak ‘‘ ekonomiese 
eenhede”’ is. Maar die stelsel van konsentriese regsgemeenskappe, van 
familietak tot umhlaba, behels ook ’n stelsel van konsentriese belangesfere 
waarin die belange van die kleiner kringe, met behoud van hulle eie 
karakter, tog deel uitmaak van en gedeeltelik opgaan in, die belange van 
"n groter omvattender belangesfeer. So is die gesin ’n ekonomiese een- 
heid waarin die moeder die vernaamste rol speel. Die opbrengs van die 
bouvelde wat sy bewerk, gaan in haar eie ingolobane of ixhiba (opslag- 
hutjie). Dit neem egter nie weg dat sy selde alleen voor haar taak staan. 
Buiten haar kinders (dogters) wat haar kan help, in die veldbewerking, 
kan sy ook staatmaak op die hulp van die ander vrouens uit die kraal van 
haar man of sy naby-wonende familie en, indien nodig, van haar nie- 
verwante buurvrouens (by voorbeeld by die oes). Hierdie opmerking 
geld vir al die vrouens wat lande bewerk en hierdeur word die deur 
geopen vir ’n uitgebreide stelsel van wederkerige hulpbetoon (reciprocal 
assistance) wat so kenmerkend is vir die inheemse samelewing. 


1. Wederkerige hulpbetoon. 


Dit is die bereidheid van A om vir B te help, in die vaste vertroue dat, 
by ’n volgende geleentheid, B ook weer vir A sal help. A, sowel as B 
hoef nie net individue te wees nie, maar kan ewegoed gesinne of krale of 
ander groepe wees. 


Gespruit uit ’n gevoel van goeie verstandhouding teenoor mekaar, is 
wederkerige hulpbetoon by uitstek vrywillig en die kwessie van betaling 
vir die bewese dienste kom in die suiwere Zulu samelewing nie eers ter 
sprake nie. Inteendeel, dit sou as ’n belediging beskou word om die 
paar mieliekoppe wat dic helpende vrouens van die lande af saambring, 
’n regmatige vergoeding vir die hulp te noem. Dit is geen ukuhola 
(betaal) nie, dit is wkubansela (present gee). Dit vorm dan ook noocit ’n 
eweredige of vaste deel van die oes wat hulle binnegehaal het nie. Dit is 
’n vriendelikheid van die gewer teenoor die bereidwilligheid van die 
helper. Dit is veral nie ’n ding waarop laasgenoemde ’n reg (zlungelo) het 
nie. Maar hoewel die helper nie die reg op hierdie “‘ present ”’ het nie, 
sal die ander dit nooit vir haar onthou nie omdat dit ’n growwe breuk in die 
goeie verhouding tussen die beide partye sou gee. Want wie sou terwille 
van ’n paar mieliekoppe haarself vir die toekoms uitsluit uit die voordele 
en (veral) geselligheid van die wederkerige hulpbetoon ? 
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Ek weet van ’n geval waar ’n man sy vrou ’n pak gegee het omdat hy 
die klag gehoor het dat sy nie oorgewillig was om haar in te span vir haar 
bure nie, terwyl sy wel van hulle hulp geprofiteer het. En die hoof- 
argument van die verontwaardigde eggenoot was dat hy daardeur gevaar 
sou loop om nie meer genooi te word op die kraal bierpartye nie. 


Dit is van akademiese belang om vas te stel of wederkerige hulp- 
betoon ’n regsinstituut met afdwingbare regsgevolge is of nie. Die 
Zulu informante ontken dit ten sterkste. A is nie geregtig op ’n weder- 
diens van B, as hy by’n vorige geleentheid vir B gehelp het nie. Maar nog 
sterker het hulle beklemtoon dat hulle hulle nie kon bvoorstel hoe B sou 
kan weier om vir A ’n wederdiens te bewys nie. Dit sou mos reg teen 
die beginsels van uwkuhamba okuhle “‘ goeie buurskap”’ gaan? En hierdie 
uitlating is vir‘ons van baie groter belang as die pogings om hierdie hulp- 
betoon in ’n regskader in te druk. 


Welke is nou die vernaamste uitingsvorme van die wederkerige 
hulpbetoon ? 


Eerstens op die lande, waar nie alleen die vrouens uit een kraal, 
(samegestelde gesin) mekaar bystaan nie, maar ook die nieverwante bure 
om die beurt gesamentlik by een van hulle kom saamwerk. Die mees 
gewone voorbeeld van derglike wederkerige hulpbetoon vind plaas by die 
af-oes (ukuvuna) en dors (ukubula) van die gewas. Veral ongetroude 
meide en jong kérels kan in daardie tyd saam gesien word in die lande. 
Heeltemaal onselfsugtig kan die hulp nie genoem word nie, want baie 
word aangelok deur ’n voldoende hoeveelheid kafferbier en die gesellig- 
heid. Nietemin, ken ek voorbeelde van derglike hulpbetoon by krale 
waar uit armoede of ander aanneembare redes, geen bier gemaak is nie. 
Die teleurstelling kan vir ’n oomblik op die gesigte van die bure gelees 
word maar ’n oomblik later lag hulle goedmoedig daaroor en gaan aan 
met die af-oes. Dit moet egter nie twee agtereenvolgende jare gebeur 
nie, dan kom hulle nie weer by so ’n gierigaard (isthamvu) nie. Die 
gewoonte is dat die vroulike helpers ’n aantal mieliekoppe saam huis-toe 
mag neem. Ook by ander bewerkings soos skoffel en dors (wkuhlakula 
en ukubula) word hulp aan mekaar verleen as dit blyk dat die werk te 
groot is vir een vrou of een kraal. 


Wederkerige hulpbetoon het ek verder gesien in ’n paar gevalle 
waar, ten gevolge van ’n misoes, ’n kraal geen saad gehad het om te saai 
nie. By ’n nie-verwante kraal is saad gekry. Op my vraag of daar vir 
die saad betaal is, was die verbaasde antwoord : ‘“‘ Nee hcekom, want by 
’n volgende keer sal hulle (die gewers) mos weet waar hulle saad kan leen 
as hulle nie het nie.” Daar was ’n geval uit ’n kraal, waar een van die 
drie vrouens van die kraalhoof siek wasven nie haar werk werk op die 
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lande kon verrig nie. ’n Ander vrou van die kraalhoof het toe haar velde 
bewerk. Egter die opbrengs van die velde het gekom in die koshut van 
die siek vrou en die helpster het niks anders as woordelike dank vir haar 
moeite gekry nie. 

Dit het sy as vanselfsprekend beskou ; indien sy siek was, sou die ander 
mos weer vir haar help. 

By die bou, maar veral by die verplasing van hutte, staan die mans 
van die is¢ginti en selfs van buite die isiginti.mekaar by. By hierdie 
geleenthede word prakties altyd bier gemaak wat die aantreklikheid van 
die werk en die mate van geselligheid natuurlik aanmerklik verhoog. 
Dit is die sekerste manier om die mense bymekaar te kry. Egter ook 
hier sou dit verontwaardiging wek as die bier ‘‘ betaling” (ukuhola) vir 
die bewese dienste sou genoem word. Dit is ’n istpho ‘‘’n geskenk,”’ 
’n welwillendheid van hom wat hulle uitgenooi het om hom te kom help. 
Maar ewe ongeérg word partykeer ook die opmerking gemaak : ‘‘ Maar as 
daar geen bier gewees het nie, sou daar darem nie so baie gekom het nie.” 


Hierby aansluitende die gemeenskaplike gesellighede soos, bier— 

vleis—en danspartye. Hier is die Zulu as gasheer op sy beste. Almal is 
welkom, ook sonder uitnodiging. 
Hierdie feestelikhede vind plaas meesal plaas kort na die oes as daar volop 
kafferkoring (ama6ele) is. Die inisiatief gaan uit van een of ander kraal- 
hoof wat hom aangenaam verplig voel om as gasheer op tree. Bier word 
in groot hoeveelhede gemaak deur die vrouens van die kraal, dikwels 
bygestaan (sowel wat die materie betref as die hulp by die bereiding) deur 
*n aantal buurvrouens. Dikwels word daar ook ’n bees geslag. 


Dit is verwonderlik hoe gou derglike goeie nuus versprei word. 
Van myle ver kom die besoekers. Diegene wat slegs baie vae inligting 
gekry het, vra rond: kuphuswaphi—waar word gedrink? en die kraal 
sal aan hulle beduie word.“ | 

Die gees op so ’n geselligheid is uiters gemoedelik en vry. Groepies 
van getroude vrouens, mans, jongmeide en jongkérels skaar hulle om die 
groot kleipotte. Sowel binne as buite die hutte word gedrink. Dit is 
my nie bekend dat by ’n gewone drink—of bierparty tradisionele seremo- 
nieel gevolg word nie. Die gasheer verdeel op ’n gevorderde stadium 
van die feestelikheid, die vleis. ‘Teen die aand is die geselskap baie 
vrolik. Daar word gedans en gesing. Veral party ou vrouens word 
lewenslustig en gaan voor in die dans. Die ou mans lag goedmoedig en 
die jong goed word aangevuur. Tot laat in die nag duur dit voort. 


14 So algemeen is die verwagting dat elkeen, wat kan kom, aanwesig sal wees, 
dat die polisie, as hulle ’n persoon opspoor, eers uitvind of daar miskien ’n 
bier-of trouparty in die omtrek aan die gang is. Indien dit die geval is, 
is hulle eerste gang soontoe. 
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’n Paar dae later vind ’n herhaling plaas by ’n ander kraal. So kan dit 
aangaan totdat die algemene klag is dat ukudla ku phelile—die kos op is. 
Dan moet die gulle gashere rondgaan om te kyk waar hulle kos kan leen 
(teenswoordig moet hulle dit meer en meer koop, die goeie buurksap het 
gely onder die invloed van die westerse materialisme.) 


2. Gemene (kommune) hulpbetoon (Mutual assistance). 

Hierdie regsinstituut word nie suiwer weergegee deur die Engelse 
term ‘‘ tribute labour ”’ nie. Onvermydelik wek hierdie term die indruk 
dat hierdie vrye werkverrigtings gebaseer is op die verhouding Hoof- 
onderdaan. Omdat die Hoof die gesag oor sy onderdane het, sou hy sy 
onderdane kan verplig om vir hom vrye arbeid te lewer. Hierdie kon- 
sepsie van gemene hulpbetoon is misleidend en het in die verlede die 


indruk gewek van onmatige onderdrukking van die bevolking deur die 
Hoof. 


Die gedagte, wat aan gemene hulpbetoon ten grondslag lé, is ’n 
geheel andere. Dit is die direkte uitvloeisel van die kommune gevoel 
onder die lede van ’n regsgemeenskap. Die Hoof van die regsgemeenskap 
staan nie soseer bo hulle nie as wat hy midde tussen hulle staan. Hy is 
die verpersoonliking van die gemeenskap. Veral by die suidelike Bantu 
waar die sakrale element in die koningskap nie so groot gewees het dat dit 
die koning as ’t ware uit die gemeenskap gehef en hoog bo die gemeenskap 
geplaas het nie, bly hy altyd bereikbaar vir die gewone bevolking. Hy 
bly ’n kind van die gemeenskap, wat uit die gemeenskap voortgespruit 
het!® en nie ’n half-goddelike wese wat sy verwekking of bestaan te danke 
het aan ’n goddelike uitverkorenheid nie. Gesegdes soos “ die koning is 
die volk,” “‘ die koning is die land”’ is geen uitings van diepste onder- 
danigheid nie, maar die letterlike bewoording van die kommune gevoel in 
die gemeenskap. Elkeen wat intieme kennis dra van die inheemse 
regspraak en bestuursreéling weet dan ook dat by “die koning is die 
volk,” die volk en koning as twee sinonieme verwissel kan work en dat die 
omwisseling ‘‘ die volk is koning”’ nie net ’n teoretiese woordspeling is 
nie. 


Slegs op hierdie manier kan gemene hulpbetoon juis verstaan word, 
as synde die vrywillige bydrae van die gemeenskap aan haar Hoof, waar- 
deur sy indirek ’n bydrae lewer tot haar eve welsyn. Want deur hierdie 
hulpbetoon stel die gemeenskap haar Hoof instaat (en hulle verwag dit 
ook van hom) om op sy beurt weer meer te doen en te beteken vir die 
15 Hierdie woorde kan meer letterlik opgevat word as wat dit oénskynlik toeskyn. 

By die gevalle waar die toekomstige koning gebore word uit ’n vrou wat 

gesamentlik deur die hele regsgemeenskap ge-lofola is, word wel deeglik gevoel 


dat die volk, deurdat dit die bruidsprys betaal het, ’n meer as denkbeeldige 
reg het om die kind as hulle s’n te beskou. 
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gemeenskap. Daar word in kort gevoel : bewys jy ’n diens aan die Hoof, 
so bewys jy ’n diens aan jouself. 


In praktyk : hoe meer mense daar help by die bewerking van die hoof se 
(kommune) lande, hoe groter daardie lande kan wees, hoe groter die 
opbrengs, deste meer bierpartye of ander blyke van gasvryheid hy kan 
bewys. 

Hoe beter en groter sy sentrale kraal is, deste meer sal die naburige 
gemeenskappe ’n respek vir hom (en dus ook vir die gemeenskap waarvan 
hy die verteenwoordiger is) betoon. 


Wat hier gesé is, slaan vir die Zulu nie net op die inkosi—koning— 
nie. Dit geld in groot mate ook vir die hoofde van die isifunda, isigodi en 
selfs zsigintz. 

Gemene hulpbetoon het in die teenswoordige tyd as instituut baie 
gely. Slegs die hoére hoofde (umnumzana—wesifunda—) en die hoof 
van die Zuluryk (op die oomblik die regent Mshiyeni-Zulu) ncusa, roep 
nog hulle mense vir werk op. Onder die laére hoofde (die van isigodi en 
isiginti) kom dit selde meer voor en indien dit by hierdie laastes voorkom, 
kry dit meer en meer die karakter van wederkerige hulpbetoon. 


Want die Zulu voel ’n onderskeid tussen hierdie twee vorme van hulp- 
betoon. By gemene hulpbetoon kan die hoof sy gesag laat geld (ukuphoqa 
—dwing) en dit word dan as ’n verpligting gevoel wat hulle teenoor hom 
moet nakom. 


Wederkerige hulpbetoon is egter vry van alle regssanksies behalwe 
dat publieke opinie en goeie buurskap ’n belangrike rol daarin speel. 


Uiterlik is daar weinig verskil tussen die twee vorme want ook van 
die hoére hoofde word verwag dat hulle vir bier en vleis sal sorg. Dit 
word gewoonlik in ruime mate gedoen want elke hoof wat homself 
respekteer sal daar ’n eer in skep om sy goeie naam as gasheer te handhaaf. 
In hierdie artikel geld dit egter net die laere hoofde (van zzigodi en iziqintz). 


Insimu yomnumzana. 


Die duidelikste vorm van gemene hulpbetoon is die gesamentlike 
werkverrigtings op die land van die isigodi-hoof. Hierdie land vorm 
nie deel van daardie lande wat hy aan die sorg van sy vrouens toevertrou 
het nie. Dit is ’n groot bou-veld wat meesal naby die kernstat geleé is. 
Op hierdie veld het die vrouens en jongmeide (partykeer ook die mans) 
van die isigodi vroeér hulle dienste gelewer ; teenswoordig kom dit weinig 
of nie meer voor nie. Egter selfs die Zulu van middelbare leeftyd onthou 
nog hoe hulle moeders daarop gewerk het en die posisie van die veld 
word nog aangedui. 
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Daar is geen algemeen-geldende naam vir hierdie kommune ‘veld 
nie. Gewoonlik word dit aangedui onder ’n lokale naam wat aan daar- 
die veld gegeee word (by voorbeeld ugcwabenyawo—“‘ die land wat met 
die voete getrap word ;”’) soos by ons name soos ‘“‘ Welgelegen ”” aan ’n 
plaas gegee word. 


By Ethalaneni het ek die naam insimu yosizo—die land waarmee 
gehelp word—gehoor en dit is tiperend vir die kommune karakter van die 
gemene hulpbetoon. Want in tye van voedselskaarste is die opbrengs 
van daardie land onder die behoeftiges verdeel, terwyl in tye van oorvloed 
daar bier van gemaak is wat op gesamentlike partye opgedrink is. 


Elders (Mseleni) is die term umthulo gebruik (van ukwethula— 
““opsy staan vir’’ ook ‘‘ rekognisie bewys aan.”) Ook hierdie term, 
hoewel minder tiperend, is verligtend. 


Egter nie een van hierdie tegniese terme was in die ander dele van 
Zululand algemeen bekend nie. 


Wel die minder-seggende term insimu yomnumzana—land van die 
umnumzana, en partykeer insimu yasendlunkulu wat egter verwarring 
veroorsaak het met die insimu yenkosikazi (land van die hoofvrou), wat 
niks met hierdie kommune land te doen het nie. 


Nie net die zsigodi-hoof maar ook die hootde van die zzzginti het 
blykbaar in die ou dae ’n derglike kommune land gehad waarop die dorps- 
bewoners—verwante en nie-verwante—vrywillige bydrae gelewer het, 
want die plekke van derglike lande is partykeer vir my aangewys. 
Ook hier het ek nie anders as bostaande terms kan ontdek nie. 


Die segsliede het gesé dat nog die umnumzana (wesigodi) nox die 
umnikazi wesigintt hulle mense ge-phoga—gedwing het om te kom werk 
nie ‘‘ maar hulle het gekom, dit was mos hulle voedsel (ukudla kwabo).” 


(Nog duideliker vir die kommune begrip ten aansien van hierdie 
veld is die geval wat Richards by die Bemba meld. Hier sou dit geen 
oortreding wees vir ’n man om van hierdie land (wmulasa-tuin) koring te 
steel nie, terwyl ’n ernstige saak was as hy van die land van die hoof se 
vrou sou gesteel het.1® Duideliker bewys dat daardie land en sy opbrengs 
aan almal (en elkeen) binne die bepaalde regsgemeenskap, toebehoort, 
kan nouliks gevind word.) 


3. Rekognisie gifte. 
Hoewel, (volgens die segsliede) in veel mindere mate as voorheen, 


word daar in bepaalde gebiede van Zululand deur die nabye bevolking 
nog altyd erkenningsgifte aan die hoof van die regsgemeenskappe (izigodi 


16 A, J. Richards: Land, Labour and Diet in Northern Rhodesia, 1939, bls. 261. 
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en iziginti) gestuur. Dit word ukwethula genoem.!”7  Hierdie ukwethula 
kan in dieselfde lig beskou word as gemene hulpbetoon, in feite, dit kan 
’n vorm van gemene hulpbetoon genoem word. Want hierdie periodieke 
gifte in vleis, koring of bier stel die hoof van die gemeenskap instaat om 
’n betere gasheer te wees. Sonder twyfel kan by individuele gevalle 
gevind word dat die gewer van ’n derglike gifte ’n persoonlike voordeel 
hoop te verkry en daarvoor deur ’n ruime isipho—gif—die goeie guns van 
die hoof hoop te verwerf. Dit is egter nie die reél nie. Die algemene 
onderliggende gedagte van hierdie erkenningsgifte is: ‘‘ ons gee dit vir 
hom (die hoof), hy verdeel dit weer onder ons.”’ Die allerminste mag 
hulle dus beskou word as ’n teenprestasie vir die gebruik van toegewese 
grond. 

Teenswoordig behoort daardie hoofde aan wie nog gereeld ethula 
word, tot ’n klein minderheid. Vir ’n groot deel is dit te wyte aan die feit 
dat soveel van die huidige hoofde, nie die persone is wat regmatig (volgens 
Zulureg) in die posisies gekom het nie maar as setbase van die Adminis- 
trasie daar neergesit is. Verder het die algemene verslapping van die 
inheemse organisatoriese lewe ook daartoe bygedra dat die bevolking 
onverskilliger staan teenoor hulle hoofde. 

’n Segsman by Nkandla het hom as volg hieroor uitgelaat: ‘‘ Ons 
doen dit (ethula) nie meer nie, die mense wat eerste hier was (ou abada- 
6buka-hoofde) is nie meer groot nie, ons ethula nie die nuwes wat deur die 
Hulumende (goewernement) hier gebring is nie, nou maak ons maar wat 
ons wil.” 

Daar was egter twee hoofde in die distrik (Ntuli en Magwaza) wat deur 
die Administrasie in hulle regmatige posisies herstel is en daar word selfs 
teenswoordig nog ethula want, “‘ hulle mense ken hulle.” 


Vleis en bier was die mees gewone sake waarmee ethula is. 


As ’n kraal bier gemaak het, is een of twee potte na die zs¢ginti-hoof gestuur 
of, indien hulle nie te ver weg gewoon het nie, na die zsigodi-hoof of na die 
umnumzana omkhulu (wesifunda). 

As daar ’n bees geslag is, is een insonyama (flank) na die hoof gestuur 
Van belang is hier om te meld dat daardie krale wat esiBayen’ estkhulu 
geleé was (verwante of nie-verwante) die insonyama yenxeba (regter flank, 
daar waar die bees gesteek is) na die (isibay’ estkhulu) hoof gestuur het. 
Daardie krale wat hulle onder die uhlangothi geskaar het, het die insonya- 
ma yasekhohlo (linker een) na hulle hoof gestuur. Die oorgeblewe 
insonyama het by die kraal gebly. 


ge SS ha Te a ee eS ee 

14 Dieselfde term dus as wat in die verwantskapsreg gebruik word as ’n bepaalde 
hut in die kraal by ’n gewone hut aan die isibay’ esikhulu “‘ethula”’ vir die 
inkosana-hut en ’n gewone hut aan die uhlangothi kan ethula vir die tkhohlwa- 
hut. ° 
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4. Reg van Stoppelweide.'® 


Dit was die gewoonte vir die lede van ’n isiqginti om te wag totdat al 
die velde in wederkerige hulpbetoon afge-oes was, voordat hulle hulle eie 
vee en die vee van die dorp oor hulle velde toelaat. 


Dit is die hervatting van die greep van die iszqinti-gemeenskapsreg oor 
die bantu-besitreg van die krale oor die grond. 


Na elke oes keer die velde dus tydelik terug tot die beskikkingsgebied van 
die gemeenskap, totdat daar weer ’n begin gemaak word met die veld- 
bewerking. 


Daardie velde waarop ’n oorjarige gewas staan (tabak, patat, pampoen 
ens.) word dan ook meesal omhein. Hierdie omheining belet nie alleen 
die beeste (waarop in hierdie tyd geen strenge toesig gehou word nie) om 
die gewas te vernietig nie, maar dit wys ook op die bedoeling van die 
Bewerker om in hierdie tyd sy veld as nog uit die greep van die gemeen- 
skapsreg te hou. 


As die velde van die tstginti almal afge-oes is, word daar tshenana— 
onder die bevolking rondvertel dat nou die tyd gekom het waarop die 
dorpsbeeste kan hasha—die reste van die gewas kan opvreet. Elkeen los 
sy vee in sy lande waar al gou die hele dorpsveestapel deurmekaar wei. 


’n Enkele keer is daar ’n dwarstrekker (umuntu onomhawu) onder die 
bevolking, wat, sodra sy eie velde afge-oes is, sy beeste daarin los. Die 
gemeenskap wreek sig op hom en wanneer die algemene hasha tyd aange- 
breek het, staan die abelusi—veewagtertjies klaar om sy beeste uit te keer. 
Dis nie meer as billik nie, redeneer die Zulu, hoekom sal een man se 
beeste vetter moet wees as die res ? 


Die reg van stoppelweide vir die zsiginti het ek algemeen in Zululand 
gevind, maar op enkele plekke by voorbeeld by Mbiza in die Nkandhla 
distrik, word egter nie meer tshenana nie. Daar is dus almal nomhawu 
(“‘ jaloers,” dwarstrekkerig) en ja hulle beeste in hul lande sodra hul klaar 
ge-oes het. 


Maar in hierdie gebied is die bevolking verre van vriendskaplik gesind 
teenoor mekaar as gevolg van ‘‘ vreemde”’ oorheersing. Phum’ 
ekhuseni-Skakane (Nqabayembufe regiment, omtrent 42 jaar oud) het 
beweer dat toe hy nog beeste opgepas het, almal nog vir mekaar gewag het. 


18 Hierdie term is afkomstig van die ‘‘ Recht van Stoppelweide” in die ou- 
Germaanse reg. Sien: A. S. de Blécourt: Kort Begrip van het oud 
Vaderlandsch Burgerlijk Recht (Sde druk 1939) bls. 168 (326), verder ook 
S. J. Fockema Andreae: Oud Nederlandsch Burgerlijk Recht deel I (1906) 
bls. 187, 233. Vir teenswoordige wettelike erkenning: Nederlandsch 
Burgerlijk Wetboek, arti. 679, 680. 
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Aansluitend hieraan kan ’n paar opmerkings oor weireg gemaak 
word. Die weiveld (idlelo) is kommuun, word egter nie beperk deur ’n 
afgrensing van isiginti, isigodi of isifunda nie. Elke groep krale wat naby 
mekaar woon (abakhelani) wei sy beeste op ’n bepaalde weiveld. Die 
gewoonte bepaal die weiveld, so ook die krale wat daarvan gebruik maak. 
Die naaste “ reél”” wat die Zulu. daarvoor kan vasstel is, of die krale 
“ naby—eduze”’ genoeg, of ‘te ver—ekudeni’’ bly om van ’n bepaalde 
weiveld te profiteer. Hier ook weer word ’n “‘grens’’ slegs getrek as 
daar rusie oor weiveld gekom het. Dan word deur die isigodi-hoof, in 
wie se gebied daardie veld geleé is, uitgemaak of die kraal waarmee rusie 
gemaak is, eduze genoeg of reeds ekudeni bly om deelgenoot te word in die 
weiveld. Gewoonlik egter, tensy daar ernstige wei-moeilikhede is 
tengevolge van grasbrande of droogte (en dan word met baie ruimere 
mate gemeet as in normale tye) baklei die abelusi-dit onder mekaar uit. 

Buite hierdie kommune idlelo is daar nog kleiner weivelde wat slegs 
gedeeltelik kommuun is. Hulle word idlelwana (verkleining van idlelo) 
of indlazana genoem en dien as voorlopige weiveld vir die beeste voordat 
hulle vir die dag na die groot weiveld gaan, en as hulle terug keer om 
gemelk te word. 

Die geografiese omstandighede van die gebied is die vernaamste 
faktor wat die aanspraak op die gebruik van die idlelwana bepaal. Dit lé 
in die onmiddellike nabyheid van die paar (2-4) krale wat dit gebruik. 
Daardie krale hoef dus nie aan mekaar verwant te wees nie en selfs nie 
eers tot die selfde istginti te behoort nie (soos by voorbeeld die geval kan 
wees by die grenskrale van twee nabymekaar liggende zzzqintz. 

Daardie krale wat aan die grens van die algemene weiveld gebou is, 
behoef natuurlik nie ’n zdlelwana nie. 

Dis oor hierdie klein weiveldjies waar in die praktyk die mee te rusie 
oor gemaak word wanneer ander, verder-afgeleé krale hiervan gebruik 
wil maak. Die beswaar wat teen hierdie oortreding gemaak word, raak 
waarskynlik minder die idlelwana assulks, as wel die feit dat die vreemde 
beeste te naby kraal kom wei en hiermee die inkundla (die uitloop voor die 
kraalhek) betree, waardeur inbreuk op die bantu-besitreg van die bewoners 
gemaak word. 

’n Beskouing oor die jagveld kom in hierdie bestek nie ter sprake nie 
daar dit die grense van die isigodi (en selfs ook isifunda) oorskry. Dit 
vorm deel van die umhlafa beskikkingsgebied.) 

DIE REGSLEWE 

Die inheemse regspraak adem sy cie gees. 

Die beginsel van ukuhamba okuhle—gocic buurskap—aangestip by die 
opmerkings oor die wederkerige hulpbetoon, baan sy pad deur die sfeer 


Sn 
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van die alledaagse gemoedelike samelewing en dring deur tot diep in die 
regslewe van die bevolking. In die gespanne sfeer van botsende regs- 
belange speel dit sy rol onder die meer spesifieke term udaB’ oluhle. 


In udaB’ oluhle \é opgesluit die waaragtige verlange van die gemeen- 
skap om elke skerpe regskonflik te vermy, en indien sulks onvermydelik 
blyk, altans die skerpte in die konflik af te rond, die bittere antagonisme 
tussen die partye te versag deur ’n tegemoetkoming aan sowel die klaer as 
die verweerder se sienswyse. 


Die taak van die inheemse regter word hierdeur sekerlik nie ver~ 
gemaklik nie ; Maar in hierdie samelewing het hulle die tyd vir ’n breed- 
voerige behandeling van ’n regskonflik. En aansienlike tyd is dikwels 
nodig voordat die partye alles gesé het wat op hulle harte lé. Want die 
doei in die inheemse regspraak is nie soseer die handhawing van regsreéls 
nie, waarby onvermydelik die een party in die gelyk en die ander een in 
die ongelyk gestel word. Die doel is om agter die aanleiding en oorsaak 
van die geskil te kom en daarna die angel te verwyder wat die partye in 
tweedrag van mekaar skei. 


In kort, dit gaan hier minder om die beslissing as wel om die oplossing van 
die geskil, waardeur die partye na afloop van die behandeling weer as 
vredeliewende burgers langs mekaay sal leef; dus die herstel van ’n 
versteurde ewewig. ’n Derglike regsprosedure stel hoé eise aan die 
inheemse regter : geduld en veral baie tyd. Maar sy taak is mooi, hy is in 
die suiwerste sin van die woord, ’n vrederegter. 


Wil die westerse buitestaander met inheemse mate meet, dan is dit 
van meer belang om te onderskei tussen ‘‘informele’’ justisie en 
“‘formele ”’ justisie, as om te probeer tot watter mate die inheemse regs- 
kader ’n grenslyn trek tussen kriminele en siviele justisie wat in ons eie 
reg so streng geskei is. 


’n Poging om die sake volgens kategorié soos “‘ groot”’ (icala elikhulu) 
of “klein ”’ (icala elincane) te rangskik, stuit op onverwagte mocilikhede, 
daar ’n derglike onderskeid by die naturel nie onder alle omstandighede 
streng gehandhaaf word nie. 


Daar is gevalle aan my bekend, soos bloedskande (volgens inheemse reéls), 
onnatuurlike misdryf (kopulasie tussen ’n meid en ’n hond) en brand- 
stigting, wat teoreties volgens die Zulureg sonder twyfel tot die ‘ groot 
sake”’ behoort, en wat ooreenkomstig die inheemse regsprosedure slegs 
deur die inkosi kon bereg word, wat hom nooit bereik het nie omdat 
hulle reeds in hulle beginstadium ‘‘ opgelos ”’ is. 


Daarenteen was daar kleinighede, soos die aanspraak op eiendom van 
een enkele hoender of een enkele wildsbok, wat, nadat dit alle fases van 
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die inheemse regspraak deurloop het, tot “ groot sake” uitgegroei het en 
wat die inkosi moes bereg. 


Dit is volkome juis, dat ook die Zulu kategories onderskeid maak 
tussen “groot” en “klein” sake. Hierdie onderskeid is egter in sy 
aard nie skerp omlyn nie. Tenslotte berus die kriterium by die vorm 
van justiste waarin dit bereg word en die mate van publisiteit wat hiermee 
gepaard gaan. 


In my ondersoek na die werklike regsnalewing onder die Zulu het 
dit vir my elke keer opgeval hoé huiwerig die segsliede is om ’n bepaald 
regskonflik ’n saak (icala) te noem, omdat by die woord icala onvermy- 
delik die nadruk val op die erns van die regsgeskil en die groot mate van 
publisiteit wat dit meebring. 


Eers by die “‘ formele”’ regspraak, dus as die hele masjinerie van 

izinduna plus umnumzana plus ibandla (raad + in hierdie geval gewoonlik 
umkhandlu genoem) in werking tree, en die partye in volle erns teenoor 
mekaar staan, word dit ’n zcala genoem. Dan speel ook ’n psigologiese 
faktor ’n belangrike rol. Elk van die partye weet homself in die middel- 
punt van die publieke belangstelling. Elk voel dat hy ’n naam het om 
te verdedig, ’n prestige om te handhaaf. Hy verloor die juiste proporsies 
van die regsgeskil uit die oog en wens slegs een ding: om in die gelyk 
gestel te word. 
Daar is die tragi-komiese gevalle (so welbekend ook by die magistraats- 
howe) waar ’n naturel sy beeskraal plunder om die koste van ’n hoér 
beroep te kan betaal, sonder enige kans op welslae van sy aksie ; dit alleen 
omdat hy deur sy gegriefde hart slegs soek na die eerherstel van sy goeie 
naam. Vir daardie doel wend hy hom tot ’n blanke advokaat wat, 
dikwels uit werklike medelye en mensliewendheid, die kliént hoop af te 
skrik deur ’n onmatige hoé vergoeding van sy dienste. Maar ewe dikwels 
is ’n derglike prys die sweepslag wat die natural daartoe dryf om die mees 
wanhopige pogings in die werk te stel om homself geregverdig te sien. 
Wat is dan die taak van die regter? Sekerlik nie om te verwys na 
regsreéls nie. Maar om die dieper agtergrqnd van die grief te openbaar 
en om daarna ’n Salomo’s oordeel uit te spreek. 


Geen Zulu sal huiwer om so ’n saak ’n “ groot saak”’ (tcala elikhulu 
impela!) te noem nie. En daarby is sy aandag gevestig op die groot 
afmetings wat die prosedure aangeneem het. Hoe dikwels egter blyk dit 
dat die aanleiding tot die geskil ’n indatshana (’n “ klein gevalletjie ’”’) 
was? 

Ek onthou ’n saak wat die onder-magistraat van Nongoma vir my 
vertel het, en wat hom omtrent as volg voorgedoen het. Elders (ek meen 
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Mt. Fletcher) het daar by die magistraatshof ’n geskil voorgekom waarin 
twee partye mekaar die eiendom oor een enkele hoender betwis het. 
Hierdié indathsana het toe alreeeds die verskillende stadia van die in- 
heemse regshandhawing deurloop. Uitspraak is gegee in die voordeel 
van een van die partye. Die ander party ‘“‘ se hart was seer en rooi,” hy 
het hoér beroep aangeteken wat vir hom tientalle ponde gekos het. Ook 
daar het hy geen bevrediging gekry nie. ‘Toe wou hy die wanhopige stap 
waag en ’n Appel-saak aanteken. Dit sou hom en sy familie geruineer het. 
Die magistraat, ’n welskape mens, het gevoel dat daar ’n geheel ander 
rigting ingeslaan moes word. Hy beveel dat die hoender voor hom 
gebring moet word. Hy eis dit op en stuur dit na sy huis toe om geslag 
en berei te word. Daarna verdeel hy in hofsaal die hoender tussen die 
partye en hy eet self saam. ’n Uitbundige “nkosi!” van altwee partye 
was die hulde wat hy gekry het. 
Dit was ’n icala elikhulu. Dit was ’n indatshana. 
Was dit ’n regsbeslissing volgens wette-reg ? Sekerlik nie. Maar was 
dit Regspraak ? Sonder enige twyfel. 

Welnou, dit is die gees wat so dikwels in die inheemsc samelewing 
adem. Dit is uda6 ’oluhle. 

Gaan ons nou na wat die verksillende vorme van die Zulu regshand- 
hawing na, insoverre dit moontlik is om hulle kategorics te behandel. 


a. Vrywillige regsnalewing.'® 

Hier betree ons nog nie dic gebicd van die regspraak nie, dus ook 
nog nie eers die gebied van de informele justisic nic. Tog is dit belang- 
rik om te weet dat regskonflikte vermy word deur die bevolking self omdat 
die regsreéls stilswyend, veelal onbewus nageleef word. 
Die Zulu, wat sy beeste op ’n veilige afstand van sy buurman se land hov, 
leef die reg na. Hy weet dat as hy dit nic doen nie, hy die gevaar loop 
om ’n regskonflik te ontketen. 
Eweso die buurman wat na die ves van mielies en koring, op ’n deel van 
sy velde nog ’n gewas het wat hy beskerm deur dit met doringbossies te 
omhein. Dit is ’n veiligheidsmaatreél wat ’n konflik kan vermy. 
So ook die vader wie se seun ’n ander secun met sy kierie verwond het. 
Hy kan na die ander vader gaan cn by hom Rhalela (saam huil, troos) 
sowel mondeling (ngomlomo) as nct ’n materiéle kleinigheid. Hy betuig 
sy innige spyt en lewer bewys van sy gocie wil tot ’n vriendskaplike 
verhouding wat volgens ukuhamba okuhle (beginsel van goeie buurskap) 
nie geweier kan word nie. 


ee 


1° Hierdie term, sowel as die term ‘‘ Gesteunde regsnalewing ” is ontleen aan Prof. 
C. van Vollenhoven: Adatrecht van Nederlandsch Indié, deel II bls. 233 
e.v. en bls, 247 e.v, 
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In die algemeen berus dic vrywillige regsnalewing op die vermyding van 
regskonflikte deur ’n erkenning van mekaar se belangesfere. 


b. Familie-regspraak. 


Die eenheid van die samegestelde gesin of familietak het ek totdusver 
verwaarloos. In die literatuur word voldoende gerep oor die samelewing 
in die krale self. Ons neem egter die samegestelde gesin en die byme- 
kaar wonende familietak as ’n genealogiese regsgemeenskap aan. Dit 
beteken dat daardie regsgemeenskap ’n eie orgaan (gesag) het wat verant- 
woordelik is vir die handhawing van die orde en die verteenwoordiger is 
van die gemeenskap na buite. 

Die familie-krale vorm wel deeglik ’n eenheid waarbinne ’n eie regslewe 
afgespeel word. 

Nou is regspraak ’n groot term vir dic beslegting deur die gesinshoof 
van ’n geskil tussen die kinders onderling of tussen ’n kind en ’n moeder 
in cen gesin. Egter waar daar tussen twee gesinne van dieselfde familie 
’n botsing van belange optree, is dit ongetwyfeld ’n regskonflik waarby die 

reg, al is dit dan ook op uiters soepele wyse, nageleef moet word. 

Die hoofde van dic gesinne praat die moeilikheid uit (dit kan ’n vorm van 
vrywillige regsnalewing genocm word) of dic geskil word voorgelé aan . 
die hoof van die familictak wat sy patriarchale gesag laat geld en die 
partye met mekaar versoen (wat ’n vorm van “‘informele regspraak ”’ 
genoem kan word.) Selde of nooit vind ons hier voorbeelde dat die 
familie (tak)-hoof ’n pertinente beslissing afdwing op die partye. Dit 
is twyfelagtig of hy in die praktyk die gesag en die middele daartoe sou 
vind, want ’n derglike outokrasie sou spocdig ’n splitsing tussen die familic- 
krale as gevolg hé. Hy tree dus op as bemiddelaar of adviseur tussen 
die partye, gesteun deur dic gesag wat hy aan sy patriarchale posisie as 
familichoof ontleen. 

Hy sorg as hoof van die regsgemeenskap vir die billike verdeling van 
dic familiegronde in bantu-besit van die familictak. Hy het ’n belangrike 
sé oor die veestapel van die familiekrale waarvan elke kraal ’n deel het in 
bantu-besitreg, ’n reg wat egter tot ’n mate gedek bly deur die kommune 
reg binne die regsgemeenskap. Hy word geken en het ’n belangrike 
stem in elke Jo6olu—transaksie wat binne elk van die familic-krale gesluit 
word. In hierdie gevalle kry ons voorbeelde van “‘ gesteunde regsnale- 
wing”’ of “‘regsadvies.”’ Immers, deur hom te raadpleeg, vind hulle 
nie net die pad om regskonflikte te voorkom nie, maar hulle is nou ook 
ceker van sy steun indien daar tog ’n botsing optree. 

Ook uit ander dinge blyk dat die familielede hom as hulle meerdere 
beskou. By die slagting van elke bees van die veestapel kry hy die 
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insonyama yenxeba (regter flank). Hy is immers die “ znkosana’’ van die 
hele familietak. As daar bier gebrou word, stuur hulle can hom ecn of 
meer potte. As daar ’n familielid siek word en die hoof van die betref- 
fende gesin wil’n inyanga raadpleeg sal hy nie vergeet om eers na die hoof 
van sy familietak te gaan om te vra watter dokter hy nou aanraai. 


Hy is dus in alle opsigte die mees gesaghebbende man in die familie. 
Hierdie gesag kan hy handhaaf solank die lede van die familietak binne sy 
bereik is. ‘Trek daar egter een of meer krale weg en vestig hulle so ver 
dat ’n gereelde kontak nie gehandhaaf kan word nie, dan verloor hy sy 
gesag oor daardie krale tot ’n groot mate. Nog wel word daar by die 
geboorte van ’n kind of ’n huwelik uit die krale, woord na hom gestuur 
maar dis duidelik dat hulle “ ekudeni”’ (te ver weg) bly om nog deel te 
vorm van sy gesagsfeer. Hulle het hulle eie gronde onder ’n ander 
umnumzana gekry waaroor hy geen sé het nie, hulle vergroot hulle eie 
veestapel en ontwikkel ’n eie vermoé, los van die beperkings en toesig wat 
die Lommune reg binne die familie-gemeenskap op die enkele kraalbesit 
gelé het. In kort, ’n selfstandige familietak ontwikkel hom, los van die 
ou een. 

Voorbeeld van familie-regspraak. In die Nkandhla distrik het ek ’n 
geval teégekom wat om verskillende redes belangrik is. Sowel die band 
tussen die bloedverwante, asook die gesag (en die beperkings daarvan) 
van die familichoof kom hierin uit. Dit betref die ‘‘ familie-boom ”’ 
van die Skakane familie (abadabuka in daardie gebied). 


mBomo, die eerste voorvader in daardie gebied het by die zsiqinti van die 
insalamizi ekuBuyeni “‘ baie medisyne in die grond begrawe.’ Toe 
groei daar ’n groot boom uit met ’n blaredak so rond en dig soos ’n indlu 
—hut. Die abelusi (veewagtertjies) het altyd, as dit reent, daaronder 
gaan skuiling soek. Van sy vrugte het hulle tzincwado (penisdoppies) 
gemaak. Almal het geweet, dis die ‘‘ isthlahla sikamBomo,” “‘ inkatha 
yethu’’ (ons familie heiligdom). Dit was ‘‘ idlozt”’ (gees), dit was isima- 
kade, ’n ding uit die heel ou tyd. 


Op ’n dag sny die vrouens van Ambulase (Ambrosius) Skakane, gras 
wat hulle in bondels onder die boom laat lé. Daar kom ’n veldbrand en 
die gras onder die boom vat vlam en die boom brand af. 


Die umnumzana (Phezulu) van die Skakane familietak roep al die Skakane 
mense bymekaar en hy sé dis baie ernstig, dis die ou-ou ding, dis ons 
inkatha, dit behoort aan die amadlozi, dis die boom wat hier met mBomo 
dabuka (uitgespruit) het. 

Ambulase sé hy sal ’n bok slag en die gal (<nyongo) oor die boom gooi 
om dit weer goed te maak. Phezulu sé, nee dis te min, dis baie ernstig 
en die amadlozi sal baie kwaad wees. Ambulase moet khiphe inkomo 
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(bees uithaal) en slag en die beesgal oor die boom gooi. Verder moet 
almal van Skakane bietjie-bictjie gee sodat hy (Phezulu) nog ’n bees kan slag 
en die gal oor die boom gooi. Dit wys op die verbondenheid tussen die 
bloedverwante, die regsgemeenskap waarby die familie-hoof die verteen- 
woordiger van die familie is. Helaas het van hierdie aksie niks gekom 
nie, want ‘‘ Ambulase sé toe, ’n bees is baie, hy is ikholwa (Christen). 
Hy glo nie in amadlozi nie. ’n Bok sal hy vir die isihlahla sikamBomo 
gee, maar n’ bees is te veel, want hy is ikholwa.”” En vandag nog wag die 
ander Skakane mense op Ambulase se bees, want eers as hy betaal het, sal 
hulle hulle bydrae lewer. Waaruit blyk dat selfs by hierdie belangrike 
gebeurtenis die familie-hoof nie sy beslissing kon afdwing nie. 


c. Gesteunde Regsnalewing : 

Ook buite die sfeer van bloedverwante vind ons gesteunde regsnale- 
wing. Dit is ’n punt van uiterste belang in die inheemse regslewe. Soos 
reeds gesé wen die bevolking regsadvies in by ’n vertrouensman, meesal 
die induna, hoof van die isiginti waarop hulle bly. Die doel hiervan is 
duidelik. Ten eerste die voorkoming van ’n moontlike regskonflik. Man 
A gaan na induna B en vra of hy daar en daar ’n klein patatlandjie kan 
begin. Hy weet dis nie op sy eie veld nie, maar hy sien ook nie dat ’n 
ander een alreeds regte op daardie stuk grond het nie. 

Die induna mag die opmerking maak dat die voorgestelde landjie te naby 
die beespad 1é, of dat dit bietjie te ver van A se bestaande lande af lé, of 
dat dit aan C se grond grens en A dus met C moet praat voordat hy iets 
begin. ‘ 

Of A en C het ’n kontrak gesluit waarby C beloof om vir A’n hut te bou 
teen betaling van ’n kalf wat so en so groot is. Die znduna moet hiervan 
kennis neem sodat hy ‘‘ sal weet waarom daar in die toeckoms ’n kalf van 
A se kudde by C se beeste sal loop.” 

Ten tweede is die persoon of persone dan versekerd van die induna 
se steun, indien daar later tog ’n konflik mag ontstaan. By gesteunde 
regsnalewing het dus nog geen botsing opgetrce nie. Die regsposisic is 
slegs onder die 0€ gesien, die moontlikhede waar ’n sodanig konflik kan 
ontstaan, is verduidelik. 

Slegs as daar werklik botsing tussen twee belangesfere optree, betree 
ons die gebied van die regspraak. 

d. Informele regspraak. 


Dit wil my voorkom asof hierdie deel van die regslewe in die litera- 
tuur verwaarloos is, nieteenstaande dit van die grootste belang is. 


Dit is prakties onmoontlik om hieroor statistieke op te trek maar ek 
vertrou dat die grootste deel van die regskonflikte tussen twee botsende 


262 J. F. HOLLEMAN— 


partye nooit tot ’n ‘“‘saak” (icala) uitgroei deurdat voor die formele 
aanklag (d.i. ngiyafak’ icala of ngiyamangala—ck maak ’n saak of ek kla 
aan) die partye van regsadvies bedien word deur cen of ander vertrouens- 
man, mcesal ’n laere induna (by voorbeeld van tsiqintz). 

Dit is ’n tiperend vraag as daar ’n man met ’n klag by ’n induna kom. 
Uyamangala? Kila jy (regtelik) aan ? 

Ca, ngiyakhala-nje—Nce, ek kom net kla. 

Waarna daar ’n uitdrukking van verligting op die gesig van die induna 
kom. Waarna die geval vir die induna duidelik gemaak word en hy sy 
advies gee. Meesal is die advics ‘‘ Uzaukhuluma naye—Jy moet maar 
met hom (die party waartcen klaer ’n gricf het) gaan praat,”’ waarby aan 
die hand gegee word hoé hy dit moet doen, wil hy van die beste resultate 
versekerd wees. 


Selfs dit kan alreeds ’n vorm van regspraak genoem word, hoewel 
regsterme soos icala of mangala nic in die gesprek voorkom nie. As 
ukukhuluma (praat) tussen die partye egter nic help nic, laat dic induna 
hulle by hom kom. Dit bring ons midde in in informele regspraak. 


Onder hierdie kategorie mag alle regskonflikte ingesluit word wat deur 
cen enkele induna (of klein wnnumzana) opgelos word. Dit deck dus 
gewoonlik die regslewe van die bewoners van cen isiginti. Die term 
‘‘informeel”’ is gegee na aanleiding van die beswaar wat die Zulu in die 
algemeen het om dic regsgevalle wat op hierdie manier behandel (en 
geskik) word, amacala te noem, omdat amacala as term tiperend is vir ’n 
tradisionele en duidelik omlynde regsprosedure, waarby meerdere 
izinduna en ’n regsgemcenskap groter as die iséginti betrokke is (dus 
formele regspraak). Die prosedure van behandeling by informele 
regspraak is ook losser en geniet minder publisiteit by die bevolking. 


Dit is miskicn nuttig om die verskillende fases in die regspraak te 
meld, soos dic Zulu dit onder woorde kan bring: Alle regskonflikte 
(sowel uit die aard “‘ groot”’ as “‘ klein’”’ sake) word gemeld by die induna 
(umnikazi wesiginti) of izinduna waartoe dic partye behoort. Die feite 
van die geval word aan hom vertel waarna hy self kan oordeel of hy die 
gesag (amandla=krag) het om dit suksesvol te behandel. Hierdie voor- 
lopige stadium word ukuzwisa—letterlik “‘ laat hoor ’’—genoem. 


In ’n geval van werklik ernstige aard, by voorbeeld manslag of groot 
diefstal, meld die induna die saak hoér op (umnumzana van die isigodi of 
van die isifunda). 


Dink hy egter dat hy die geval kan behandel, dan roep hy die partye 
bvmekaar en khuluma, praat hy die geval uit. Is daar sprake van ’n 
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beslissing wat hy gee, dan word gesé dat hy die saak nquma. Gewoonlik 
egter sal ’n enkele induna nie soseer ’n beslissing gee nie as wat hy ’n 
skikking tref tussen die partye. Dit lé opgesluit in die woord ukukhuluma 
(indaba). As hy dit met khuluma kan klaarspeel, sal die Zulu die geval 
nooit icala noem nie maar indaba (voorval) of indatshana (klein voorval). 


Help khuluma egter nie en merk die hoof dat hy geen sukses sal hé met ’n 
bepaalde uitspraak (nquma) nie, dan laat hy die saak ‘‘ verbygaan”’ (dlulisa). 
Daar word dan gesé ‘‘icala liyamdlula’’ —dic saal gaan hom verby, 
d.w.s. hy is nie by magte om dit te behandel nie, dit gaan nou hoér op (na 
isigodi-hoof plus ander izinduna). Opmerklik was vir my dat ek nooit 
gehoor het-‘‘ indaba imdlulile’’—(die ‘“‘ voorval’’ het hom passeer) nie ; 
’n aanduiding dat vir die Zulu zzindaba by die informele, en amacala by 
die formele regspraak tuishoort. 


Formele regspraak word genoem ukuthetha amacala en dit begin eers as 
die hoofde van die zziginti en moontlike ander izinduna by die isigodi 
kernkraal bymekaar kom en in umkhandlu (ibandla wat. sake praat) sake 
behandel. Met die zszgodi as regsgemeenskap begin dus die formele 
regspraak. ’n Aantal voorbeelde uit die praktyk sal, beter as ’n teoretiese 
beskouing, illustreer wat verstaan word onder informele justisie. 


1. Onder Hlomendlini-Tshangaza, ‘siginti-induna by Nsokaze (Mahla- 
bathini distrik) die volgende geval : 


In die oggend vroeg kom die opgewonde umlobokazi—vrou—van Sibiya 
by sy kraal. Teen die houtpale van die 7s#6aya—beeskraal—hurk sy 
neer. ‘T'shangaza sit voor sy hut en skree kort-kort bevele vir sy klein 
scuns wat die kalwers uitja. Na verloop van ’n paar minute groet hy die 
vrou “ Saubona”’ sy antwoord : “‘ yebo baba ’’—“* ja, my vader.” 


Tshangaza vra: Ukhalangani—wat het jy op jou hart? en Sibiya se 
vrou kla oor Khumalo se beeste wat in Haar mielietuin gekom het en as 
gevolg waarvan “al die kos”’ (konke ukudla) opgevreet is. ‘Ishangaza 
swyg. Die vrou praat deur oor haar groot aantal kinders wat nou moet 
hongerly, hoe swaar sy gewerk het en bars los “‘ ngtyafak’ icala—ek gaan 
saak maak.” 
Tshangaza laat haar uitraas en vra toe waar haar man, Sibiyais. Hy was 
vir ’n paar dae na Mahlabatini maar sou glo die middag weer terugkom. 
T’shangaza beduie haar dat sy liewers met haar man praat, wie se “ kind” 
sy is en slaag daarin om haar gekalmeerd, huis-toe te kry.?° 
20 Hierdie voorval is tipies vir die teenswoordige tyd. WVroeér immers sou ’n 
vrou nooit selfstandig as klaer of verweerder opgetree het nie. Teenswoordig 
kom dit egter meer en meer voor en word dit ook, sy dit dan voorlopig net 
as noodsaak, in die samelewing geaksepteer. Want in hierdie geval sou 


Tshangaza, indien Sibiya by voorbeeld by die myne was, wel deeglik die 
vrou as een van die partve erken het. 
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Hy loop saam met haar en bekyk die veld waarop Khumalo se beeste 
binnegedring het. Die skade val nogal mee. , 

Vervolgens gaan hy na Khumalo se kraal waar hy die umninimuzi (kraal- 
hoof) nie tuis tref nie. Toe hy die rede van sy koms aan die vrou van 
Khumalo meedeel, skel sy vir Sibiya se vrou uit ; Sy is nomhawu—Jaloers, 
dwarstrekkerig, sy maak altyd moeilikhede! ‘Toe bring sy vir Tshangaza 
’n pot bier wat hy gretig leegdrink. Hy gee vir haar dic boodskap dat hy 
Khumalo die volgende oggend by sy kraal wil sien. 

Die volgende oggend is sowel Khumalo as Sibiya by hulle zduna. Die 
stemming is alles behalwe vyandelik. Die gesprek gaan ecrs oor die 
wildsbokke by Bekamuzi. Tshangaza is ’n knap jagter en vertel ’n paar 
sterk staaltjies van sy kuns. 

Toe kom Sibiya skugter met die ‘‘ besigheid.’’ Hy vertel hoe kwaad sy 
vrou was en hoe hard sy in haar land gewerk het. 


Tshangaza vra: ‘‘ Uyamangala?—kla jy aan—Sibiya: Angimangalt, 
kodwa siyafa manje. (Ek kla nie aan nie, maar ons gaan nou dood). 
Waarop Khumalo beweer dat ‘‘ die beeste maar so is, hulle soek hulle eic 
pad” (“ Aukhztht umzila.”) Maar hy betuig sy spyt oor die gebeurde : 
ngimkhalel’ umfowethu, ngimkhalela ngomlomo—ek beklaag (huil saam met) 
my broeder, ek beklaag hom met my mond.” 


Maar hiermee was Sibiya nie tevrede nie. Streng Zuluregtelik sou hy ’n 
skadevergoeding vir die vernielde deel van sy gewas kon kry. Nou*was 
dit nie nodig om dit van Khumalo te eis nie want hy het mos in die begin 
gesé dat hy nie mangala, saak wil maak nie. ’n Mondelinge betuiging 
van spyt was egter nie heeltemaal voldoende nie. Hy kla dus by Tsha- 
ngaza sy nood dat sy vrou kwaad sal wees as sy hoor dat Khumalo net ge 
—khalela ngomlomo het. Tshangaza stem hier saam en beweer ook dat 
die vrou in die huis ’n rol speel. Waarop Khumalo wysgerig sy kop 
knik en die Zuluspreekwoord aanhaal: uzaukhuluma nendlu—‘‘ jy moet 
met die huis praat, d.i. jy moet met jou vrou se wense rekening hou.” 
Tshangaza voel dat die geval tot ’n bevredigende oplossing sal kom en 
begin praat oor die voordelige manier om te ploe met osse, dit gaan baie 
vinniger en jy kry beter oeste. Sibiya vang die aanwysing en kla dat hy 
maar arm is, hy het nie ’n ploeg en hy het nie osse nie. Sy vrou sou 
darem bly wees as hy hulle iewers kon leen, dan sou sy nie so hard hoef te 
werk nie. 

Khumalo voel watter koers die wind draai en na enige aarseling beloof hy 
vir Sibiya om vir hom die komende seisoen sy span osse en ploeg te leen. 
Almal is tevrede met hierdie vorm van khalela en Tjangaza skree vir 
sy vrou vir ’n pot bier. Hy sug verlig: leyondaba iyagcina lapha, die 
geval vind dus hier sy einde.” 
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2. Hier ’n geval van ukuzwisa en ukukhuluma wat egter nie geheel 
suksesvol was nie. Manziyamandla Ndebele, seun van Shibilika, hoof 
oor ’n heterogeen-samegestelde gebied by Ceza, het die geval gehoor. 


Sithole kom by Ndebele kla (khala) dat hy nie aangenaam woon nie, 
hy wil trek, die wmnumzana moet vir hom ’n ander plek gee. Ndebele 
vra hoekom hy wil trek, die grond wat Sithole besit, is mos goed, sy oes 
die laaste jaar was ryklik. 


Sithole sé, hy weet die grond is goed, hy voel dankbaar daaroor maar hy 
hou nie van sy buurman Manzezulu nie. Dis Marzezulu wat gesé het hy 
moet trek. 


Ndebele laat Manzezulu roep en sy induna Zwekufa-Khumalo, om die 
ander deel van die storie te hoor. 


Manzezulu kom en Rhala ook : Sithole se varke en hoenders het naamlik 
in sy lande gekom en sy kos geéet. En hoekom kla Sithole dan eerste 
terwyl hy, Manzezulu, wie se kos geéet is, nie kom kla het nie ? 


Sithole beweer hy het kom kla omdat hy nie lekker woon nie. Manze- 
zulu het met sy kieries by hom gekom en wou hom slaan. Manzezulu 
ontken dat hy Sithole wou slaan. Hy het net vir sy “ broeder”’ gevra: 
Hoekom maak jou varke en jou hoenders so ? 


Sithole: Ek kom ook nie mangala nie, ek wil net wegtrek. 


Ndebele verwonder hom daaroor dat Sithole wil wegtrek terwyl Manze- 
zulu wat immers umdlelwa (‘‘ wie se kos geéet is.”’) nie eens kom mangala 
het nie. 

Sithole word sentimenteel en sé dat hy net van plan was om by Manze- 
zulu te kom Rhalela ook die skade wat sy varke en hoeders in Manzezulu 
se lande aangerig het, toe Manzezulu hom wou slaan. Manzezulu lag 
honend : Hoekom wou ek vir jou slaan en ek het nie eers vir jou varke 
geslaan nie ? 


Sithole: Maar jy het tog jou kieries in jou hand gehad ? 
Manzezulu: Wys vir my die man wat nie gaan met sy kieries nie. 


Sithole, nou obstinaat en kwaad: Maar ek sé vir julle, ek wil trek, ek 
kan nie naby Manzezuluse kraal bly nie. 

Zwekufa (induna van die isiginti) teen Sithole: U gangile—jy het kwaad 
gedoen by Manzezulu vanweé jou varke, Jy is umdlezi—’n man wat ’n 
ander se kos eet. Jy kannie praat nie. 

Sithole: _Hoekom het Manzezulu dan die kierie in sy hand gehad toe hy 
met my praat, as hy nie vir my wou slaan nie ? 


Die ander lag hom uit: Unomhawu wena—jy is ’n jaloerse man! 
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Sithole stap kwaad weg en roep: Ngizakumangala indaba yesagila | ek 
gaan saak maak omdat hy knopkieries gevat het). 


Die agtergeblewenes kyk hom na: Hau! umuntu osiphukuphuku loya, 
dis darem ’n snaakse, lamlendige kérel hy ! 


(Kort daarna is egter Shibilika, die hoof van die gebied, dood en dit het 
Sithole verhinder om sy aanklag teen Manzezulu te berde te bring). 


N.B.: Dit is duidelik dat daar alreeds ’n slegte verhouding tussen 
Manzezulu en Sithole bestaan het voordat laasgenoemde se varke skade 
aangerig het. Die feit dat Manzezulu as lydende party nie eers by die 
induna gewag wou gemaak het van die oortreding nie, was vir Ndebele 
en Zwekufa voldoende om Sithole se handelwyse te veroordeel. 


Indien Sithole egter ’n aksie teen Manzezulu wou inbring by die 
groot umnumzana, sou hy ten eerste groot kans loop om in die umkhandlu 
belaglik gemaak te word, maar ten tweede, indien sou blyk dat die buur- 
verhouding Manzezulu en Sithole ’n bron van gedurige moeilikhede was, 
sou Sithole alle kans gehad het om “ oorplasing ”’ te verkry. Dit sou in 
die belang wees van albei partye en dus van die gemeenskap. 


3. Ek was besig met my ondersoeck en het by my gehad ou Nyokane 
Xhulu, znduna van Nsabekhuluma, ’ 
en verder ander erkende regskenners. 


n ‘klein umnumzana’”’ Buthelezi, 


Die bespreking is onderbreek deur die koms van twee jong mans, (A en 
B, want ek weet helaas hulle name nie) albei taamlik opgewonde. Nadat 
albei voorlopig gekalmeer was, blyk die volgende : 


Die vorige dag was daar in die distrik ’n bruilof gewees, waarop albei 
aanwesig was. A het in die yuur van die dans sy ulimi (‘“‘ das”? gemaak 


van krale) verloor en B het dit gevind en om sy nek gehang. 


Op ’n gevorderde stadium van die feestelikheid, toe albei ongetwyfeld ’n 
goeie hoeveelheid utshwala—bier—gedrink het, ontdek A sy ulimi om die 
nek van B en eis dit terug. B het, aangevuur deur die gelag van die 
jongmeide, voor A gedans en gesé dat A eers moes geza amehlo (d.i. die 
oé “‘ was” wat die verlore voorwerp gevind het). A het eers geweier en 
is toe uitgelag deur die jongmeide wat vir B ge-bonga—geprys het dat hy 
so ’n mooi jong kérel was (B was ongetwyfeld aantrekliker as A). 


A het toe die woord ntshontsha—steel—gebruik waarop B sy kieries gevat 
het en A wou slaan. Die ander gaste het toe tussenbeide gekom, maar 
die vrede was nog nie herstel want B was nog in die besit van A se ulimi en 
A wou nie gez’ amehlo nie. 


Aan die eind van die verhaal, wat sowel A as B heftig vertel het, 
moes die vergadering lekker lag. 
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Nyokane vra die ulimi en B gee dit vir hom. Dit gaan van hand tot 
hand en elkeen maak ’n spottende opmerking daaroor en vertel op hulle 
beurt van vorige danspartye, waarna daar ’n paar gewaagde liefdesavon- 
ture vertel word, waarby elk van die aanwesiges die ander wou oortroef. 


Die twee partye het eenkant gesit en geluister en na ’n halfuur van sterk 
stories het hulle saamgelag en die hele geval was skynbaar vergeet. 


Langs ’n ompad het Buthelezi ’n paar gevalle van gez’ amehlo vertel 
waarna A en B ewe aandagtig geluister het. Opmerklik was veral hier 
dat buthelezi nadruk op die woord lahleka—wegraak—gelé het in teen- 
stelling tot ntshontsha—steel. Hierby het.almal nadruklik geknik en A, 
vir wie die skoen gepas het, het hom aangetrek. Met ’n onverskillige 
gebaar het hy sy snuifdosie uitgehaal en vir B ’n stewige hoeveelheid in sy 
hand gestrooi (met die kastig-onverskillige bewering dat hy die tabak 25 
myl ver in Nongoma gekoop het). B het die snuif gebruik, ’n tydjie bly 
sit en toe het albei opgestaan. Hulle was nog geen tien tree weg toe ek 
sien hoe B die um: vir A teruggee. 


Informeler prosedure-van regsbehandeling kan moeilik gevind word. 
Tog was dit regspraak want ukugez’ amehlo is ’n algemeen erkende reél in 
die Zulureg en die partye was ernstig verbitterd teenoor mekaar. 


e. Formele Regspraak. 


Soos reeds gesé, met die zsigodi as regsgemeenskap, begin die formele 
justisie. 
Het ons by elk van die zs¢ginti-hoofde afsonderlik as umnikazi wesiginti, 
’n jurisdiksie gesien wat hy by uitstek langs ‘‘ informele,” soepele wyse 
aangewend het, by die zs¢godi-regspraak tree die formele regsmasjinerie in 
werking. 


” 


Sodra’n dorpshoof ’n saak kry wat hy van baie groot belang beskou, 
dan meld hy daardie saak aan by die hoof van die zsigodi. As die tsigodi 
meerdere iziginti bevat en dus meerdere izinduna, dan meld hy die saak 
aan by die hoof-induna van sy isigodi seksie (uhlangothi of isibay’ estkhulu) 
wat dit dan vervolgens oordra aan daardie induna wat ‘‘ esangweni”’ 
(letterlik : aan die hek) staan d.w.s. aan hom wat die direkte zsandla of 


indlebe (hand of oor) van die isigodi-hoof is. 


Die isigodi-hoof roep dan al die zzinduna van die tsigodi bymekaar. 
Dis selde dat die zsigodi-hoof dan slegs die izinduna van die betrokke 
isigodi-seksie bymekaar roep. Gewoonlik het hy die zzimduna van die 
ander seksie ook nodig om advies te gee. Verder word aan party nie- 
waardigheidsbekleeders, dus gewone mans, wat bekend is om hulle 
kennis van die reg, die uitnodiging gerig, om ook aanwesig te wees. Ook 


5 
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is elke volwasse man welkom as hy meen dat hy ’n verstandige woord kan 
praat of as hy ‘‘ wil leer hoe om sake te praat.” 


Die izinduna is verplig om aan die oproep van die isigodi-hoof gehoor 
te gee. So ook moet die isigodi-hoof gehoor gee ean die versoek van 
elke induna wat ’n saak na hom verwys as daardie saak te swaar blyk. 
Slegs baie geldige redes kan hulle verskoon. Dat daar in ’n gereelde 
Zulu maatskappy die hand aan gehou word bewys dat sowel die induna 
van Nsokaze as die induna van Shumayela deur die groot umnumzana 
(Mathole) met respektiewelik £4 en £5 beboet is omdat hulle in daardie 
opsig hulle plig nie nagekom het nie. (En hulle het die boete gewillig 
betaal ook en was daarby vir Mathole nog dankbaar omdat hy die geval 
nie by die magistraatskantoor aangegee het nie.) 


Die isigodi-hoof is voorsitter by hierdie raad (umkhandlu). Nadat 
klaer (ummangaleli) en verweerder (ummangalelwa) hulle sé gehad het, 
begin die izinduna hulle vrae te stel. In die kruisverhoor kan elke aan- 
wesige deelneem. Selfs die jongmans wat belangstel, kan vrae stel en ’n 
oordeel gee. Ek het party van hulle gehoor, wat skugter en vol betame- 
like eerbied jeens die oueres hulle verontskuldigings maak dat hulle 
opstaan om te praat maar dat hulle in hulle hart voel hulle kan iets sé, 
want hulle onthou nog goed hoe hulle vaders by vroeér geleentheid so en 
so gesé het, ens. Welwillend word na hulle geluister as hulle blyk gee 
van insig en verstand. ’n Goedgeslaagde debat word met ’n hoofknik 
gunstig ontvang en dikwels as blyk van waardering word aan die jeugdige 
advokaat ’n bietjie snuif aan gebied deur een van sy “ vaders.”’ 


Die Zulu noem hierdie saakprosedure by die zsigodi kernkraal, uku- 
thetha amacala—en die izinduna wat aanwesig is word ook bestempel as 
tzinduna zamacala—izinduna van die sake. Sowel ‘‘thetha”’ as ‘‘amacala”’ 
dui aan dat hy dit in alle opsigte beskou as formele regspraak. 


Egter hoever reik die jurisdiksie van die isigodi-hoof met sy 
umRhandlu? Indien ’n vraag in hierdie rigting gestel word, is die ant- 
woord: Hy kan nquma (beslis), hy kan self hlawulisa (beboet). En op 


’n vraag hoe groot die boete kan wees, is die antwoord : ’n bees, partykeer 
miskien twee beeste, maar hulle is vir die umnumzana (van die isifunda). 


Selde of ooit het ck egter definitiewe gevalle gevind waar ’n isigodi- 
hoof, handelende op cie inisiatief (welliswaar gesteun deur sy umkhandlu) 
’n derglike boete oplé en nog minder, dat by so ’n geval die boete gewillig 
betaal is sonder dat die saak eers in hoér beroep na die isifunda-hoof 
gegaan het. ; 


My ondervinding is dat sake waarby derglike maatrcéls nodig 
geblyk het, mie deur die isigodi orgaan ge-nquma word nie, maar “ verby- 


DIE ZULU ISIGODI 269 


gaan’ (dlula) na die isifunda-hoof. As die isigodi-hoof voel dat hy 
nie genoeg gesag het om die saak baas te raak nie, wat sal blyk uit die 
verhoor van die partye, weet hy dat dit nutteloos is om op een of ander 
manier ’n beslissing te gee wat tog nie nageleef sal word nie. 


Hy verwys die partye dan na die isifunda-hoof en gee die bevindings en 
oordeel van homself en die umkhandlu saam. 


In sulke sake was die hele zsigodi regsprosedure dus ’n voorbereidende 
ondersoek vir die formeel-regtelike beslissing van die isifunda orgaan. 


Dit wys op ’n sterk band tussen die izigodi en die groter regsge- 
meenskap, die isifunda. Of soos die Zulu dit uitdruk, die isigodi hoofde 
is maar amehlo—oé—van die groot umnumzana. 

Die beperkte jurisdiksie van die isigodt orgaan (hoof, izinduna en 
umkhandlu) bring mee, dat ook hier, in die formele regspraak, ’n sterk 
admodiérende kentrek is. Ook hier, netsoos by die informele justisie, 
vind ons die behoefte om, waar moontlik, ’n skikking tussen die partye 
teweeg te bring. Is ’n derglike skikking nie moontlik nie, dan, liewers as 
om ’n beslissing deur te sit (nquma) laat hulle die saak “‘ verbygaan ”’ 
(dlulisa) na die isifunda-hoof. In die praktyk is dit tans die hoogste 
inheemse appeélhof in daardie dele van Zululand waar die Zulu inkost 
(tans die regent) geen direkte gesag het nie. 
In daardie izifunda wat direk onder Zulu-beheer staan, staan nog appél 
oop na die inkosi. 
Wel staan in die ander dele van Zululand teoreties ook daardie pad oop 
maar dis nie my ervaring dat daar gereeld gebruik van gemaak word nie. 
Dis makliker om dan maar magistraatskantoor-toe te gaan. 

Volgend ’n paar voorbeelde van formele justisie : 
1. In die Nongoma distrik in die zstgodi van Nqobatha. 


By umnumzana Mzuza se kraal, aanwesig die izinduna van die isigodt, plus 
’n aantal ander volwasse mans. 

Dumisa kom met die klag dat Mtembu sy kraal gebou het voor sy inkundla 
en wel reg op die beespad wat deur die krale in daardie deel van die 
isigodi gereeld gebruik word. Ander mans bevestig dit. Hulle beeste 
moet nou ompad loop en Mtembu het daarby nog vir hulle gedreig dat 
hy die beeste sal slaan as hulle naby sy kraal kom. 

Mzuza stuur een van sy mans om die posisie van die kraal op te neem. 
Die bevindings stem ooreen met die aanklag. 

Mtembu verweer hom en sé hy is isikhonzi hier en weet nie van die wet 
van die zsigodi nie. 

’n Induna vra hoekom hy dan nie gevra het nie, 
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Mtembu beweer, hoekom sal hy vra, sy ‘‘ vader’ is Mambatha wat oor- 
kant bly. Hy het by Mambatha kom khonza en Mambatha het vir hom 
die plek aangewys. 

Deur die vergadering gaan ’n afkeurende gemompel. Mambatha was 
die moeilikste element in die zsigodi omdat hy niemand bo hom erken het 
nie. Hy was getroud met ’n dogter van die umntwana—prinshoof van 
die isifunda en dit het hom oormoedig gemaak. 


Mzuza vra verwonderd hoe Mambatha die reg gekry het om Mtembu as 
isikhonzi_ op te neem, hy khonza mos self by die Wasabela isigznti. 
Mtembu sé, hy kan nie praat nie, dis Mambatha wat so gesé het. Mzuza 
sé dit help nie om vir Mambatha te roep nie, hy sal tog nie kom nie. 
Mambatha beweer hy is wmnumzana, sy krale is baie, hy beweer sy vader 
het aan die hand van Cetshwayo gegaan, hy het dus nie by Mzuza ge- 
khonza nie. ; 


Die umkhandlu sug, almal weet dis ’n hopelose saak. 


Dumisa kla nog: Hy (Mtembu) het my grond gevat, ek het ’n inxiwa 
(ou woongrond) daar gehad. ’n Paar.ander mans kla dat hulle beeste nou 
vér moet loop om by die zdlelo—weiveld—te kom. 


Daar word gevra aan Mtembu of dit dan nie oral by die Zulu is dat jy jou 
kraal nie op of naby die groot beespad mag bou nie. 


Mtembu lag honend: Ek weet niks nie, ek kom van Vryheid, dis 
Mambatha wat vir my die plek aangewys het. 


Mzuza besluit dat Mtembu sy kraal moet verskuif en hy wys vir hom plek 
aan. Verder sé hy vir Mtembu dat hy nou nie meer by Mambatha 
khonza nie, want die grond lé buitekant Mambatha se gebied. 


Mtembu beloof om sy kraal te verskuif, maar as hy wegstap met ’n lag op 
sy gesig, mompel die umkhandlu : hy sal dit nie doen nie, ons ken hom, hy 
is net so sleg soos Mambatha. (En hulle vermoede was juis. Mtembu 
het rustig daar gebly, sy lande geweldig en onregmatig uitgebrei, en die 
bevolking het magteloos gestaan omdat Mtembu “‘te slim ”’ vir hulle was 
en net na Mambatha wou hoor, wat op sy beurt geprofiteer het van sy 
aanverwantskap met die Zulu-hoof.) 


2. Mahlabathini distrik: Buthelezi area. 


Die umnumzana van Nsokaze, hoor die saak, die izinduna van die isigodi 
plus ’n aantal volwasse mans en partye is teenwoordig. 


Hohodwa Mbatwa kom met die klag dat hy in die bosveld van Bekamuzi 
’n uthango (omheining) gemaak het om wild te vang. Op ’n more kom 
daar mense en vertel vir Hohodwa dat hulle ’n inxala (wildsbok) daarin 
gesien het. Hohodwa vertel dat sy hart ge-jabula—gejuig het toe hy dit 
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hoor maar toe hy daar by sy uthango kom, sien hy nie sy bok nie: Hau ! 
tphi inyamazana yami ?—waar is dan my wildsbok ? en toe was sy hart 
baie rooi want hy het gesien dat daar manspore binne die uthango was en 
daar was ook bloed van die inxala. En hy het die spore van die man 
herken want hulle was van skoene wat van ’n motorkar se buitebande 
gemaak was. En hy weet toe dis Hlwagele Kunene want hy het sulke 
skoene. ‘T'shangaza, induna van Nsokaze vertel dat Hohodwa alreeds vir 
hom die storie vertel het en ook hy het die skoenspore gesien en hulle 
gevolg. Maar Kunene het ontken dat hy die inxala geneem het. Hier- 
deur het die saak hoér-op gekom by die isigodi hoof. 


Hierop volg ’n heftige dispuut waarby verskillende ou jagters as getuies 
optree, so ook ’n paar mense wat die bok in die uthango gesien het. 


Een van hulle, ’n jongkérel vertel : dit was somar vroeg-vroeg die oggend 
toe ek daar kom en ek sien ’n mooi wildsbok. Maar ek weet dis Hohodwa 
se uthango en dus die inxala is van my “ broeder.” Hy het toe na sy 
“broeder ’”’ gegaan om dit te vertel want hy het geweet Hohodwa sal dan 
vir hom ’n stuk daarvan gee. Ook sy hart was rooi toe hy sien die bok is 
nie meer daar nie. 


Vir Hlwagele word gesé hy moet sy skoene laat sien. Hlwagele sé, hy het 
hulle nie. Toe vra Thsangaza : wat van die inxala vel wat hy in sy kraal 
gehad het? Hlwagele beweer hy het dit al lank tevore gevang. Tsha- 
ngaza, ’n ervare jagter, beweer hy het die voetspore gevolg en hulle het 
Hlwagele se kraal-toe gelei, ook in die sandspruit naby sy kraal was nog 
afdrukke en daar was ook bloed van die inxala. En die inxala vel by 
Hlwagele se kraal was nog nie hard nie, hoe kan hy sé hy het die bok al 
lank gelede gevang ? 

Hlwagele sit in die knoop. Die vergadering sé dis ukuntshontsha—steel 
—. Hlwagele moet vir Hohodwa die vel gee (die res was al geéet en 
kon dus nie meer teruggegee word nie) en vir hom ’n imbuzi—gewone bok 
—hbetaal. Hlwagele sé hy sal dit doen, hy is jammer, hy het nie geweet 
dis Hohodwa se uthango nie. (Hierdie leuen word nie in aanmerking 
geneem nie want die saak was toe al klaar ge-nquma). 


3. Dieselfde isigodi en umkhandlu as by voorgaande geval. 


Dit was ’n indaba elukhuni, ’n moeilike geval, wat dan ook nie ge-nguma 
kon word nie. 


Mgabi sé hy mangalela Mathanjwa omdat hy twee van sy donkies vermink 
het. Die stemming onder die aanwesiges is gespanne want Mathenjwa 
sou die twee donkies van Mgabi se agterbeensenings afgesny het. In die 
aanklag blyk dat twee van Mgabi se donkies in Mathenjwa se mielieland 
gekom het. Mathenjwa het hulle uitgeja. Ewe later was hulle weer 


5k 


272 J. F. HOLLEMAN— 


daar en toe vat Mathenjwa ’n riem en bind die donkies buite sy land aan 
’n boom vas. Daarna het hy met sy mes die senings van die agterbene 
deurgesny en die donkies weer losgemaak. Megabi is baie kwaad, hy wil 
net vir Mathenjwa slaan. Die wmnumzana kalmeer hom. Mathenjwa gee 
toe dat die donkies in sy lande was, hy gee toe dat hy hulle uitgeja het, 
maar hy ontken dat hy die donkies aan die hoom vasgmaak en toe 
vermink het. 

Die umnumzana vra toe die getuienis van die baasjagter Tshangaza. 

Tshangaza vertel dat Mgabi by hom gekom het want Tshangaza was sy 
induna, Mgabi het op sy isiqinti gewoon. 
Tshangaza het toe met Mgabi saamgegaan en die hele storie uit die spore 
afgelees. Vir hom bestaan daar geen twyfel nie. Hy het die spore van 
Mathenjwa se skoene (ook van motorkar buiteband gemaak) gevolg en 
verder die streepspoor van die riem gevolg waarmee Mathenjwa die 
donkies vasgebind het. Dit het boom-toe gelei en daar was die bloed- 
merke van die donkies. Die streepspoor van die lyn en die voetspore het 
weer teruggelei na Mathenjwa se kraal. 


Mathenjwa bly hardnekkig ontken en die umkhandlu, verontwaardigd, 
besluit dat die saak moet dlule—verbygaan na Mathole, die groot 
umnumzana. 

(Mathole het die saak egter onmiddellik na die magistraatskantoor verwys 
en, volgens inligting van Tshangaza, het Mathenjwa vrygespring. Vol- 
gens Tshangaza en buthelezi sou Mathenjwa volgens Zulureg die donkies 
moet vergoed, want die skade aan sy lande was baie gering. Verder was 
die eenparige oordeel dat Mathenjwa ’n uhlanya—malkop, onverant- 
woordelike persoon was en “‘ ons hou nie van hom nie.’’) 


Tenslotte gee ek die beslissing van Mathole-buthelezi, uwmnumzana 
omkhulu van die buthelezi isifunda, insake ’n ou en ernstige grondgeskil. 
Hoewel geen isigodi-regspraak, is dit een van die beste voorbeelde van 
formele Zulu regspraak wat ek gevind het. 

Die feite is as volg : 

Partye: Khumalo, klaer en Shwala, verweerder. 

Die klag is dat Shwala hoe langer hoe meer inbreuk maak op die gronde 
van Khumalo. Laasgenoemde stam af van die abadabuka familietak wat 
in daardie isiginti die kernfamilie is. 

Shwala se vader het by Khumalo se vader kom khonza. In daardie tyd 
was Khumalo ’n groot man met 6 vrouens en Shwala het 2 vrouens gehad. 


Khumalo het vir Shwala sy grond aangewys, direk grensende aan sy cie 
familiegrond. Die Khumalo familie in aantal sterk agteruitgegaan, 
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daarenteen het die Shwala familie sterk gegroie. Die blok gronde wat 
Shwala (ek neem aan) oorsprohklik as bantu-besit gekry het, het nie groot 
genoeg geblyk nie. 


Agtereenvolgens het hy by drie amanxiwa (ou kraalplekke) van Khumalo 
gaan ploeg. Eers onder die voorwendsel dat hy die grond van Khumalo 
leen (tjeleka) later egter met permanente bedoelings. Khumalo het 
alreeds in die verlede hieroor gekla maar toe was Tsanebezwe (vader van 
Mathole) dood en sy broer Umzimuni het as regent opgetree. Shwala 
was getroud met ’n suster van Umzimuni en toe Khumalo besware teen 
Shwala se handelwyse aanteken, het Umzimuni in die guns van Shwala 
beslis. “‘ Khumalo moes nie stry nie, die krale van Shwala was baie, sy 
vrouens was baie, hulle het baie lande nodig.” 

Vir jare lank was daar ’n gespanne verhouding. Khumalo het met leed- 


wese en wrok in sy hart toegesien hoe die Shwala krale vermeerder en 
floreer, hoe sy eie familietak deur siekte tal van sy lede verloor. 


Toe begin Shwala die oudste inxiwa van Khumalo te ploeg. Dit was te 
erg. Khumalo teken ’n saak aan by die jong Mathole wat by die tyd die 
bestuur van die isifunda in hande gekry het. Mathole was ’n vurige gees 
en vol eerlike ideale omtrent suiwere Zulu regspraak. (Op die oomblik 
het hy as regskundige en regter miskien die grootste naam in Zululand). 


Die betoog is vir my weergegee deur Umgani-buthelezi (deur Mathole 
self na my verwys omdat hy ’n seldsame geheue en kennis van sake het) 
wat by die saak aanwesig was. 

Die hoofpunte was die volgende : 

Mathole: By wie het Shwala kom khonza ? 

Shwala: My vader het aan die hand van Ceshwayo gegaan, wat self vir 
hom die plek aangewys het. Wie kan hier praat van khonza ? 

. Mathole: Vir wie het Cetshwayo gestuur om die grond aan te wys ? 
Shwala noem ’n paar name wat egter blyk van onbelangrike en reeds 
oorlede mense te wees. Shwala beroep hom op ander getuies vir hierdie 
feit. 

Mathole haal die getuies voor hom en vra : Hoe groot was julle toe Shwala 
se lande aangewys is ? 

Getuies sé hulle het nog die beeste opgepas. 

Mathole lag hulle uit en sé dat geen seun van daardie leeftyd soveel belang 
in sake stel dat hy na 40 jare nog presies weet wat gesé en gedoen is. 
Mathole: Hoeveel moeders het Khumalo gehad ? 


Khumalo: Ek het ses moeders gehad. 
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Mathole: Hoeveel moeders het Shwala gehad ? 
Shwala: Twee moeders. 


Mathole gee sy uitspraak: Umzimuni (sy oom wat die vorige beslissing 
gegee het) het fout gemaak. Sy suster was getroud met Shwala, daaroor 
het hy verkeerde woorde in sy mond gehad. 


Maar ek Mathole, julle vader, sal die waarheid praat. Ek sou waarheid 
gepraat het, ook al het my suster met Shwala getrou. Jy Shwala, jy is ’n 
hond (inja) ; solank die baas leef en sterk is, sal die hond bang wees vir 
hom. Maar sterf die baas en is daar geen krag meer in hom nie, dan 
vreet die hond die muwwe bene. Jy Shwala, jy is soos ’n hond. Khu- 
malo was ’n groot man en sy indawo (plek) was groot. Shwala was nie 
groot nig. Hy het Khumalo se melk gedrink, Khumalo het vir hom land 
aangewys, land om te bou en land om te ploeg. Shwala het by Khumalo 
kom khonza en Khumalo was Shwala se “ vader.’ 


Maar die mense van Khumalo het baie gesterf. Shwala se mense het 
groot (in aantal) geword. Maar volgens watter reg (ngomuphi umthetho) 
praat Shwala as hy sé hy is nou groter (belangriker) as Khumalo? Ek 
ken nie so ’n wet nie. 


Jy Shwala is ’n man wat altyd rusie maak. (Noem party gevalle waar 
onder volgende:) Jy wil net meer grond hé en jy sé dis joune. By 
Mgani (buthelezi) het jy een jaar grond gevra. Toe jy die jaar klaar 
ge-oes het, wil jy meer hé en jy beweer dis joune. Jy beweer buthelezi 
se grond is joune! So het jy Khumalo se amanxiwa geploeg. Khumalo 
het vir jou daardie amanxiwa nie gegee (nika) nie. Jy is ’n man wat baie 
sonde maak. 


Maar nou sé ek vir jou, gaan khonza opnuut by Khumalo. Los (yeka) 
die grond wat jy geploeg het. Laat Khumalo vir jou jou grond aanwys 
(khombisa). Laat Khumalo wys waar jy kan ploeg en bou. Laat hy dit 
aanwys doer teen die berghelling, daar waar geen ander krale naby is nie 
en. geen ander velde. Want ek weet Shwala het osse en hy sal weer 
enkundleni (voor die kraalhek) van die (ander) krale gaan ploeg as hulle 
naby is en dan sal hy weer sé, dis syne. 


En gaan nou kantoor (magistraatskantoor) toe en laat skryf my 
woorde in die boeke. En as jy wecr fout maak, kan hulle sien waar jy al 
eerder fout was en hulle sal sé: ‘‘ Wat stry daardie man altyd oor die 
grond van die inkosi? Hy is lastig, ons gooi hom uit.” 


Hamba !—loop nou ! 


En dus ook hier, in hierdie meesterlike en strenge beslissing, in die 
hoogste stadium van die (formele) inheemse regspraak, val een algemene 
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kenmerk weer op ; nie net die blote beslissing na regsreéls nie, maar veral 
die doelstelling om die kans op ’n toekomstige konflik so klein moontlik 
te maak. Deur Shwala te beveel om weg van die ander krale, sy tuiste te 
gaan bou (waar hy nou ook woon) was die vrede en ewewig in die gemeen- 
skap die beste versekerd. 
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THE ZULU ISIGODI (PART IT) 
SUMMARY 


The various aspects of isigodi life show a distinct feeling of solidarity, on 
the one side between the people of each tsiginti, on the other side between the 
different iziqinti within the vsigodi. 

(a) In religious life the Nomkhu6ulwane (or uNomdede) ceremony, 
performed for the benefit of land and crops, stresses the unity of the isigodi, 
while the wnkhando wama6ele strengthens in the first instance the lands and crops 
of all the kraals in one isiqinti. 


(b) In economic life the fecling of common solidarity is expressed (1) by 
reciprocal assistance between neighbouring krazls in matters concerning land 
cultivation and reaping, and other activities like the building of kraals and huts. 
(2) By mutual assistance, whereby the people of an isiqinti or isigodi assist their 
headman (as the representative of the community), e.g., by cultivating the 
(communal) insimu yomnumzana, ‘“‘ garden of the headman,”’ or by sending him 
gifts of meat or beer. 


(c) Legal life: Apart from the voluntary maintenance of Zulu law by the 
mere recognition of, and respect for, the rights of others, and from inofficial 
advise in legal matters given by headmen and other recognized authorities on 
tribal law and custom, we may distinguish two modes in the indigenous adminis- 
tration of justice: “‘informal’’ and “‘ formal.” 


(1) Informal administration of justice can be assigned to a headman of an 
isiginti who merely “‘ hears”? (ukuzwa) a legal dispute and tries to settle the 
matter in such a way as to restore the disturbed social equilibrium and who 
prevents further conflict by “‘ talking’ (wkukhuluma) the parties into a better 
frame of mind. These matters, if solved satisfactorily, will never be called 
amacala (law suits) but izinda6a (“‘ incidents.’’) 


(2) Formal administration of justice can be said to exist when the tsigodi 
headman summonses the izinduna of the isigodi in addition to a number of 
commoners in order to form an umkhandlu, i.e., a council specially dealing with 
law suits. The procedure is more regular and defined by traditional rules, and 
is called wkuthetha amacaia, the izinduna being izinduna zamacala. All leyal 
matters that cannot be solved satisfactorily by one imduna in an informal way, 
are brought before this umkhandlu. And if necessary or desirable, the matter 


can always be shifted up to the wmkhandlu of the isifunda, presided over by the 
umnumzana wesifunda (umnumzana omkhulu). 


In both the informal and formal administration of justice the principal aim 
is the restoration of a disturbed social equilibrium. To achieve this, the Native 
judges are more concerned about the reconciliation of the parties than they are 
apt to pronounce sentence in strict favour of the one who has a legal right. 


This characteristic in the maintenance of Zulu law is called uda6’ oluhle 


which may be freely transcribed as ‘the beautiful way to solve difficult 
matters.” 
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NAMES OF PLANTS 
With Short Notes 
By REV. JACOB GERSTNER, Ph.D. 


(continued from “ Bantu Studies” Vol. xiii, p. 326) 


i(li)Labatheka, (general), ‘‘ The strong desire ” or ‘'The medicine 
of making mad.” ‘T'wo different kinds of Liliflorae with poisonous 
qualities : 

1. Ditoscorae Dregeana Baker, called more commonly “‘ ist Dakwa.’ 
Cf. 418. 

2. Hypoxis latifolia Hook, (and probably other kinds of Hypoxis 
the Hypoxis Rooperi, Moore etc.). Also used as love-charm emetic 
i(li)Gudu, to cure hysteric fits, to remove dreams and to make a 
trap for snakes by putting a bulb in the hole. They distinguish 
between a black and a white 7Labatheka. 

istLahla (NS), Inyanga—Name for umPhafa, Ziziphus mucronata 
Willd., the common Buffelsdoorn-tree. 

umLahlabantu (N & T, W & S), the same as 1618. 
umLahlampunzt, (NI), a tree. 

umLahlankosi, (=umPhafa), Ziziphus mucronata Willd., a tree 
which is usually planted on the grave of aking. Hence the name. 
umLahlankunzi (NIM), the same as umShayankunzi, Carissa 
arduina Lam. 

umLahleni, (gencral), certain tree, a secret, its bark is used for 
ukuthakatha of any kind, to cause stricture, hysteria, ctc. 
umLahlenisefile, Herbalist’s (I. J. ka Ndhlovu, Durban) secret 
medicine. 

amaLakonjane (4), a herb, probably a Nemesia. 

i(li)Lala, (general), Hyphaene crinita Gaert., the Fan-Palm of 
Zululand, dominant for 150 miles on the northern coast-belt, 
hence ‘‘7Lala-veld.”’ The young leaves are used as vegetables 
and for baskets, the fibre to make ropes and the stem is tapped for 
juice to make the w4uZulu, the fan-palm wine. 

i(li)Lalamanzini (NKA), a tree growing always near the water like 
iNama elimnyama, etc. 


278 


1628. 
1629. 
1630. 


1631. 
1632. 
1633. 


1634. 


1635. 


1636. 


1637. 
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umLalamnyama, (W. & S), according to O. B. Miller Euclea spec. 
umLalampunzi, prob. Grewta spec. 

umLalandlovana, according to Mogg 6666, a little tree, Calpurnia 
spec. 

umLalansi, (W & S), according to O. B. Miller Grewia spec. 
i(li)Lalanyathi, the same as umLalanyath. 


umLalanyathi, (general=i(li)Klolo), two beautifully purple-blue 
flowering trees of the Lime-tree or Linden-Family, Grewia 
occidentalis L. with crenate margin and Grewia caffra Meisn. with 
serrate margin on the leaves. ‘They yield very good sticks, similar 
to the Hazel-nuts of the old country. The sweet berries are nice 
to eat. The bark of the root is used medicinally in bladder- 
trouble and as infusion for enema. 


umLalume, (general), a tree, the bark of which is used by witch- 
doctors in a secret way. Seven records (e.g. Pygeum africanum 
Hkf) of mine are all different, probably incorrect except Pygeum, 
which I got a few times. 


umLambisi, an edible root. Probably the same as umBangalala 
told me by a Native as the meaning and use is the same. 


uLamula (plural oLamula, general, derived from the English 
word Lemon), Citrus medica and Citrus limonia Osbeck, the Lemon. 
ubuLawu, (general), has two meanings : 

(1) Certain medicinal infusions mixed and prepared for man and 
beast by stirring in water till the foam is formed. 

(2) A single ingredient of the receipt for one of these infusions 
and therefore also a certain plant. 

Love-charm-emetic recipe for a young man: The roots of 
umZungulu= Dalbergia obovata E.M., 

imFe yenkawu=Ansellia gigantea Reicho., 

1Sasa=Behnia reticulata Didrichs., 

iButha= Asparagus medioloides Thb. 

umuSa=Stachys nigricans Bth. 

umuThi wamadoda=Burchellia capensis R. Br. 

Use: He pounds these roots, which he fetches himself carefully 
from the wilds or buys from the herbalist. He then makes an 
infusion in water (cold or warm, the warm one works quicker and 
surer as emetic) and stirs till foam is formed. He then drinks 
about a quart of this medicine or less and vomits it again, a kind of 
stomach-wash. If it does not come back, he uses a feather of a 
fowl to irritate the throat. After this process he washes himself 
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with this infusion over the whole body, calling all the time all the 
names of his sweetheart to work on the ubuLawu. At the end of 
the procedure he squeezes the medicine up the nose (focela) and 
spits the same medicine in all directions (khafula). 

Other kinds of u6uLawu are prepared for cattle to produce more 
milk and avert sickness. There are special Love-charm potions : 
for women (e.g. uNakile=Pyrenacantha scandens), girls and for 
initiation of herbalists and witch-doctors. 


i(i)Layisi, Oryza sativa, the rice, planted in Tongaland. 


istLele, (general), Portulaca oleracea L., a common weed in the 
gardens, eaten as wild vegetable. 


u(lu)Lele, this name is used in Natal for Lichens. 
ubuLembu, general, all Algae, Mosses and Lichens. 
ubuLembu betshe, general, all Lichens growing on stones. 


amaLenjane (general, plural only), Portulaca oleracea L., a common 
weed in the gardens, eaten as wild vegetable. 


uLentshist, (general ; plural, oLentshisi), the orange, Citrus sinensis 
Osbeck, the common sweet orange and Citrus aurantium L., the 
sour or Seville orange. 

i(li)Lethi (general), more or less all plants, which are used for 
smoking (shungisela) and sprinkling (chela) the fields to make them 
more prolific. The plants used for this purpose have usually 
many fruits and are therefore, for the Natives, an imposing likeness 
to fertility. 

The one mostly used is Myrica conifera Burm., a shrub growing by 
rivers and yielding always many berries. This shrub is dioecious. 
The blueish ripe berries yield a kind of wax, which is very much 
appreciated for making floor-polish. The bark of the roots is 
cooked and drunk against cold, coughs and headache. Substitutes 
are Gerrardina foliosa Oliv., Phyllanthus meyerianus Mull. and 
others. 

uLethi (general), the same as 7(/1)Lethi. 


uLetisi, (general), all the different garden varieties derived from 
Lactuca sativa L. and called Lettuce. 


isiLevu, (S & X). Name of grasses, with a beard. 
umLiba, the same as umLibo. 


amaLibane, (general, NIN), Hoslundia decumbens Benth., a 
Labiate-herb with edible berries, common in the bushveld round 
Delagoa Bay and Nkosi Lake. 
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u(6u)Libazi (1), Withania somnifera Dunal, a herb of the potato- 
family used to induce a cow, whose calf is dead, to take to another. 
Its common name is u6uVimba. 

umLibo (plural imiLibo, general), the top-shoots of certain 
kinds of pumpkins, eaten as cooked vegetables, e.g. amaThanga and 
amaSwela. 

umLika (imiLika, S & X), the same as umLiba. 

i(li)Likt, (general), Allium ampeloprasum and Allium porrum from 
which we derive the different kinds of leek (=aShaladi clikhulu). 
u(lu)Limi-lwehhashi, (1 NMA), Brunswigia spec., a Lily with big 
hairy leaves, lying on the ground. 

u(lu)Limi-lwembuzi, (1 NMA), Alepidea longifolia, a common 
herb and wild vegetable in grassfields. 

u(lu)Limi-lwengwe, (1 NIN), Achyropsis avicularis Hook, f., a 
common weed with rough leaves. 

u(lu)Limi-lwenkomo, (general), a number of large-leaved Compo- 
sitae whose leaves are rasping, e.g. Berkheya setifera (Natal 
Herb. 2410 & 3918), Berkheya discolor, B. debilis ; also a forest 
tree with rough leaves and sharply serrated margines, Rawsonia 
lucida Harv, and Sond. 

u(lu)Limi-lwenyathi, the same as u(lu)Limi-lwenkomo. 
istLindangulube (1), Cryptocarya acuminata Schinz., a shady 
forest tree with many little Avocado-pear-like fruits. Liked by 
the wild pigs. | 

umLingo (“‘ Hardening medium,’’) the records point to different 
Compositae. 

uLitshi (pl, oLitshi, general), the Litshi-fruits of Litshi chinensis 
Sonn. planted along our East Coast. The fruits look like a 
horse-chestnut. But the pulp is sweet and tasts like rasp-berries. 
umLitshi (pl. imiLitsht), the Litshi-tree. 

amaLiwane (1 NP), mentha aquatica, used as spice. 

uLiyadakwa (1), according to Mogg, Dioscorea diversifolia Griesb., 
a climber with little lily-flowers. Cf. isi Dakwa (Diocsora dregeana 
Baker). They may have both similar qualities. 

umLofu, Corda caffra, the correct spelling is umLovu. 

uLokwata (pl. oLokwata, general). Loquat-fruits. 

umLokwata, the Loquat-tree, Eriobotrya japonica Lindl. 

uLola, (general), Hibiscus tiliaceus L., a tree with huge bell- 
shaped yellow flowers and large foliage. It grows along the Coast- 
belt on riverbanks. The timber is very soft and useless. 
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uLolo (general), the same as uLola. 


umLolo (general), Sapium mannianum Bth., a tree of the coastbelt 
forests. Sometimes also used for uLolo 


umLolwa (S & X), Hibiscus tiliaceus L., the same as uLolo. 


umLomomnandi, (general), 3 kinds of love charm emetics with very 
sweet roots. My records are all different. 

umLongi (1), according to Bryant a tree, the bark of which is used 
as a remedy for stiff neck. 

uLoputwa (2 NUB), Acacia Davyi N.E.Br., a thorn-tree of the 
Bush-veld with yellow flowers like umuNga, but a corky bark. 
i(i)Losa (general), the Rose, Rosa centifolia and hundreds of other 
different species of this genus. 

i(li)Loshane (general), Buddleia salvifolia Lam., a forest-tree of 
the High-veld, the roots of which are believed by Natives to be 
very poisonous and used in witchcraft. 

umLoshazane (2), a-whitish plant, e.g. Rubus Ludwigi (E. & Z.) 
with silverwhite hairy leaves underneath. 

uLosilina (general), derived from a girl-name Rosilina. Used as 
love-charm emetic and as scent-plant : Umuti owobuLau nepupo. 
uLothaba (1 Natal), Adhatoda duvernoia C. B. Cl., an undershrub 
of the Mistbelt forests of the Middle-veld. 

i(li)Lothane (general NKA), Buddleia salvifolia L., the same as 
i(li)Loshane. 

uLothenjwa (1 NIN), a plant, parts of which are eaten. 
i(li)Lotshane (general), the same as 7(/:)Loshane, Buddleia salvifolia 
Lam. 

umLovu (general in Natal), Cordia caffra, a tree of the Forget-me- 
not family, with fine black heart-wood for carving and sweet 
edible berries. Usually to be found only-in coppice-form. 
i(li)Lovula (1 NKA), a Matricaria-like Composite used to make 
a tea for sores. 

amaLovulovu, the berries of umLovu-tree. 

u(/u)Lovwane (2), according to Bryant a small plant of a poisonous 
nature, said to cause an eruption of the skin should it touch the 
bare body. Another record points to a small tree. 

i(li)Loyi (general), Datura stramonium L. and Datura fastuosa L. 
the Thorn-Apples or Stinkblaars, very common weeds all over 
South Africa. It is also called i Yoye,7Yoyi, andiYohk. ‘Together 
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with isiDakwa it is used as a hypnotic drug against spoliane, the 
hysteric fits of Native girls and as a poultice for sores. They 
smoke it against headache, asthma, etc. The seeds are a poison 
(umbulelo). 

i(li)Lozane (general), has probably the meaning of “‘ fish poison.” 
In Natal and Zululand the type is Thephrosia macropoda Harv. 
Others are Thephrosia diffusa Harv., purpurea, densiflora and 
periculosa. The roots and seeds of these leguminous creepers 
are very poisonous and used for killing vermin (flees, lice and 
ticks) on man and beast. A solution of 1: 25,000,000 kills the 
fresh-water snails, the hosts of bilharzia and hypnotizes fishes for 
acertain time. Two other plants which are sometimes also called 
i(li)Lozane are (3 NES) Plectranthus tomentosus, a forest labiate 
with very strong smell, and (1) according to Bryant, Buddleia 
salvifolia Lam, which however the Zulus call i(/i)Loshane. Plec- 
tranthus is used as fish-poison as well. 


i(i)Lozist, (general in Zululand), Cox lacrima (Jobi). “'The 
tears of Jobe” a grass imported from southern Asia and planted 
for ornamental purposes throughout the whole of tropical Africa. 
I found it near Inyoni river wild. The hard-shelled, greyish-blue 
and glossy, ivory-like husks of the fruits of this grass are used all 
over in tropical Africa as beads. 

umLuka, (2), incorrect spelling of umHuluga (general), Croton 
subgratissimus, a shrub or tree of the lowveld. All over used as 
love-charm emetic. 


amaLukati, (general), Eriobotrya japonica, the Loquat. 


uLukhuningomile (3), according to Bryant a certain plant, used as 
love-charm emetic. Also (W & S & NKA). 


ukuLukuni (1), a yellow flowering Papilionacea. 


umLulama, (general), umuthi wokuzila, used as a strengthening 
medicine taken after the death of one of the kraal members. 
Twelve different records, (e.g. Turraea heterophylla, Nuxia flori- 
bunda, Cunonia capensis, Sapindus oblongifolius, Gerhardina foliosa 
etc.) show that the same name is probably used for different plants 
at different places, although the same use remains. 


umLuma (1), probably Cluytia platyphylla Pax & Hoffm., used 
against abdominal troubles. 
umLumamabele (1), probably Fagara capensis, the Knobthorn tree. 


umLumanyama (2), according to Burtt Davy, Cassia granitica. 
The other record (W & S) is Polygala oppositifolia. 
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uLumbu (3 N & T, W &S), Sterculia Rogersii, a frequent tree of 
the northern Low-veld, the host of a dangerous cotton-pest. 
umLumo (1 W & S), according to Burtt Davy, Indigofera Buchanani. 
iziLumulo (1), according to Callaway a class of medicines which 
are chewed (/uma) and the breath thus saturated by them puffed 
on the body, on the medicine, etc., to protect them from evil. 
umLunge (general), Antholyza paniculata Klatt, a beautifully 
golden flowered lily, the bulbs of which are used against dysentery. 
A substitute is the very similar Crocosmia aurea and other Gladioli- 
like plants with a series of corms grown together ; therefore also 
called ‘‘ uNdwendweni.”’ 

umLunge omhlophe (2 NES), roots of some orchids used as ubulawu, 
etc., for man and beast, e.g. Lissochilus speciosus. 

umLungo, the same as umLunge. 

umLungumabele (2), according to Watt, Entada natalensis Benth. 
and most probably Fagara capensis Thunb., which is usually called 


-umNungumabele. The root is used for sharp pains in the breast. 


uLuseni (1 NM), supposed to be a wild vegetable. 

umLutho, the same as umLuthu. 

umLuthu, (general), a medicine used against hysteric fits and 
pleuritis. One record points to Vitex reflexa H. H. W. Pearson 
and one to Vitex rehmanni Guerke. Sold all over by herbalists. 
umLwalume (2), a certain tree, used as emetic. 

uMababaza, (general), Ornithogalum caudatum Ait., a Lily with 
long spikes of greenish flowerlets. The bulb contains Chlorophyll 
on the outer scales. The juice of this bulb (up to 4 inch diameter) 
is like liquid soap. It is used as very powerful intelezi yokuchela, 
to make a mixture to sprinkle the surroundings of the kraal and to 
chase away the evil spirits and witches. This bulb grows on the 
bare rocks and seems to be in the household of nature a kind of 
dust-collector. 

uMabahwane (2, NY), a plant growing about 1 ft. high and used as 
remedy against cough. 

uMaboqwana (1), according to Bryant a plant used as umbulelo, 
and as a cure for the same. 

uMabelebuce (1 NMA), Lotononis corymbosa, a leguminous herb 
with yellow flowers. 

uMabelejongosi (2), according to Bryant, Lissochilus arenarius 
Ldl., a yellow flowering Orchid of the Sand-dunes, used as love- 
charm emetic and sold by herbalists. 
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uMabelezizwe (1 NMA), probably a love-charm emetic. 
uMabilwana (general), a medicine said to be used as aperient and 
as u6uLau or love-charm emetic. 

uMab6obe (1), according to Bryant, a kind of long grass Andropogon 
cymbarius L., used for mat-making. 

uMab6ophe (general), two kinds of isiBethelo, used to stop a coming 
danger : Acridocarpus natalitius Juss. a forest-creeper with beauti- 
ful golden flower-spikes, the red roots of which are used as sprink- 
ling charm (intelesi yokuchela) and Spermacoce natalensis Hochst., 
also called istNdiyandiya, isiMuyisane and inSulansula), the leaves 
of which they put under the tongue or chew, when they have 
committed a fault. This action will make the judges, the parents 
and teachers perplexed, so that they do not know what to make of 
it. A substitute is, according to Bryant, Cassine albanensis Sond. 
uMabululwane (2), probably Gasteria glabra, a succulent lily 
used as intelezi. 

uMabulwane, the same as 1721. 

uMabusane (general), used against coughs and as love-charm 
emetic: The roots of Capparis queinzii Sond. and Capparis 
tomentosa Lam., thorny creepers of the bush-veld. 

uMachakaza (1), according to Bryant (quoted also by Bews and 
Watt), Conyza incisa Ait. used as cough-remedy. 

uMacumane (1), the same as umCumane, the Forest-tree Alberta 
magna. 

uMadilika (general), a papilionaceous herb used as love-charm 
emetic : Rhynchosia nervosa and allied species. 

uMadinsana (1 Bryant), the same as uMadinsane. 

uMadinsane, (general), “‘'The strong emetic,” different succulent 
plants of the Crassula-Mesembrianthemum and Composite 
families, e.g. Crassula multicalua Lem., Crassula rosularis Harv. 
Crassula sarcocaulis E. and Z,, Delosperma velutinum, Aizoon 
canariense L., Kalanchoe rotundifolia Harv., Tripteris natalensis 
Harv. and Osteospermum grandidentatum DC. 


uMadliwazimbuzi (general), Lepidium capense Thg., the pepper 
cress or uMathoyisa, used as remedy against sore throats (root) ; 
and Coronopus didymus Sm., the goat cress, the young leaves of 
which are used as vegetable. Both belong to the Mustard family, 
and are common weeds. 


uMadlozane, (general), Turraea floribunda Hochst., a little tree of 
the Syringa family, the rootsof which are used by witch-doctors as 
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emetic to enter a neurotic state, which they need in their divining 
dances. On the high-veld (eQudeni), where this tree is no more 
growing, they use as substitute Canthium ciliatum D. Dieter., a 
shrub of the Coffee family. 

uMadolonkonyane (1 Mogg), probably the same as i(li)Dolo 
lenkonyane. 

uMadolwana (also uMadolwane, general), certain grasses and 
labiates with a succulent knee-like (hence the name! ) root : e.g. 
Eragrostis superba, Cloris compressa, etc. and Plectranthus rehmannii 
Guerke, Plectranthus spec. and Isoglossa spec. 


uMadotsheni (1 NES), Helichrysum Cooperi Harv., an everlasting 
with big yellow flowers. 

uMadoya (also uMadoye, general), Asclepias albens and some near 
relations with similar sweetly-scenting flowers. Flowers and 
green parts of the plant are eaten as raw vegetable. 


uMadoywana (1), probably the same as uMadolwana. 
uMadwahane (2), a cough-remedy for children. 


uMafavuke (2), a name for a plant that dies annually and rises 
again. 

uMafayindlala (1 NS), Pavetta geniculata, a small tree with 
beautiful white flowers, a relation of the coffee-tree: Also called 
istMuncwane. 

uMafosi (general NKA), Aristea Eckloni, an Iris-Lily with a 
multi-branched panicle of beautiful sky-blue flowerlets, used for 
enema to releave feverish condition. 


uMafumbuka (Also uMafumbuko, general), Sarcophyte sanguinea 
Sparmm, dioecious, a Balanophoracea, a dull flesh coloured fungus- 
like root-parasite without clorophyll. The scaly tuberous rhizoms 
are attached to the host (Umnyamathi, Umtholo, Umunga, etc.) by 
suckers. The dry plant, raw but ground, is used to make a helpful 
drink against dysentery. 

uMafuthekwazi (1 NES), Acalypha petiolaris Hochst, a herb of the 
Euphorbia family. 

uMagada-emthini, i.e. ‘‘ Looks over the other shrubs,” (1 NMA, 
Maria Zulu) Helichrysum leiopodium DC. and similar everlastings 
of the Plantago-groups. UéuLau and used for making tea. 
uMagaduzibambele (1 NMA), Chief’s u6uLau or love charm 
emetic. 

uMagagana (1 S & X), according to Steyn, a lily used as purgative, 
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uMagayi, (general NZ), Mimusops caffra E.M., a royal timber of 
very good quality belonging to the Milkwood family, the Sapota- 
ceae. Sometimes 75 per cent of the Coast-belt forests consists of 
this species growing quite near the surf. The starchy fruits are 
very nice to eat and are the staple-food of the Coast-belt monkeys. 
Other names are: umHayihayi, umKhakhayi, umYakayi and 
umNweba wasolwandle. 

uMagedula (1 NUB), a strong emetic and purgative. 

uMaginda (1), the same as uMagunda, Curtisia faginea, the 
Assegai-wood. 

uMagobongwana (2 NMA), Sandersonia aurantiaca Hook., the 
Christmas-bell. 


uMagoklana (3), a medicinal plant. 


uMagulugulu (2 W & S), Faurea Galpini, a tree belonging to the 
Protea family. 

uMagunda (4), Curtisia faginea Ait., the Assegai-wood, a forest- 
timber. Substitutes are uNakile and Eleodendrum croceum DC. 
uMaguga (Also uMaguge, general), two different plants : 

1. The same as inDenda engenamasi or uPhophopho, Maesa 
rufescens (A.DC.,) a shrub, very frequent in mistbelt areas, the 
white berries of which are used as a remedy against white worm. 

2. The same as uMadoye (NMA), Ascepias albens and it’s near 
relations. Is it cooked together with zmbuya as wild vegetable. 


uMagwanyana, (1), according to Bryant one of the herbs, used as 
iPhungula, i.e. for sprinkling in a hot state over the body of a sick 
person, the turkish bath of the Zulus. 

uMagwanyola (1) according to Krige a herb used in the Zulu 
customs. 

uMahawana (1 NND), Brunswigia spec., the bulbs of which are 
used as purgative. 

uMahayiza (1 NUF), an Orchid, prob. Lissochilus spec., used as 
emetic against hysteric fits. 

uMahedeni (general), Phytolacca heptandra Retz, the leaves and 
roots of which are uscd as purgative. "This root is suspected to be 
very poisonous. 

uMahhanya (3). ‘Two records point to Erigeron canadense and 
linifolius and one to Nidorella foliosa Cass., three very near-related 
and similar-looking Composites, weeds growing in old fields. 
uMahlababesangwini (1), according to Mogg 6571, Matricaria 
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nigellfolium DC., the leaves of which are used to make a hot tea 
for children, if they have caught a cold. 

uMahlabathi (1), according to Bryant, a certain creeping veld 
plant, whose roots are used for worms. 

uMahlabekufeni (general), Croton sylvaticus Hochst. and Croton 
gratisstmus Burch., the first one a common tree of the mist belt 
forests, the latter a tree of the very dry bush veld. The roots of 
them are used as purgative and enema in feverish conditions 
(Umkhuhlane). 

uMahlabelufini (W & S), an Indigofera-like herb. 

uMahlaBesi (1), certain species of nettles, with very great stinging 
qualities, having a red stem, but green Icaves, and growing in 
valleys. 

uMahlalabolilo (1), according to Mogg, Eucomis regia, a lily which 
looks like a pineapple. 

uMahlambahlale (general), ‘“ Washes and does not go off,”’ Scolo- 


‘pia Zeyheri Harv. and Scolopia Eckloni Harv., the Thorn pears, 


two very similar species of trees, very common in forests and 
bush-veld. They are only used for building purposes as they are 
very thorny. 

uMahlekasapuke (1) i.e. ‘“‘ Laugh till it breaks,’’ Rawsonta lucida, 
an evergreen tree of the forests. 

uMahloko (1 Umzimkulu), a plant. 

uMahlokoloza (2), a medicinal plant. 

uMahlosa, the same as 1(li)Hlosa, a black-husked kafir-corn with 
large grains. 

uMahlozane, the same as uMadlozane, the latter being the correcter 
spelling. 

uMahogo (2), according to Bryant, a bitter variety of wild lettuce, 
probably Sonchus oleraceus L., according to Maria Zulu, Wedelia 
natalensis Jacq., also a Composite with yellow flowers. 

uMahogwa, the same as uMahogwe. 

uMahogwe (general), a Vernonia-like Composite, used as enema 
for children and as love-charmemetic. This about 3 ft. high herb 
grows around the springs of the middle-veld. 

uMaholwana (1), according to Bryant, Ipomoea palmata Forsk, a 
Creeper of the Bindwecd family, the leaves of which are used in 
feverish conditions. 

uMahozane (1 NZ), Gymnosporia spec., the roots of which are 


used as enema. 
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uMahwababa (1), according to Bryant a veld-plant, with a flower 
resembling the dandelion. 

uMakalakala (3 NZ), Protea simplex hide: a little shrub with 
beautiful rose-like flowers. 

uMakambula (1 CDP), a medicinal plant. 

uMakhandakantsele i.e. ‘‘ Frog-heads,”’ Eucomis undulata Ait., a 
pineapple-like lily with many green flower-heads used against 
u Jovela. 

uMakhonde, (1), the same as uMakondwe. 

uMakhondwe (2), an Asclepiadacea similar to Asclepias alba, 
i(k) Doyi. 

uMakhukhumesana (general), Different records! One of the 
Mkuzi Game-Reserve points to a creeper with red berries, used for 
smoking the fields. 

uMakhunda (1) according to Bews, the same as uMathunga, 
Eucomis undulata Ait, the same as 1907. 

uMakhungela (2 NKA), a herb, the ground fruits of which are 
used against fleas. 

uMakhuphulwane (1), Aloe myriacantha and other similar Leptaloes. 
More or less the same as is1Phukuthwane. 

uMakhuthula (general), Agrimonia eupatoria L., the Agrimony or 
Feverfew, a perennial herb of the middle-veld with a long spike of 
yellow flowers belonging to the Rose-family. Ten leaves of this 
plant they mix with three leaves of inDende engenamasi (Maesa 
rufescens A DC.), and drink the infusion against tapeworm. 
uMakhwali (General), the same as isiKhwali, wild legumes with 
edible roots. 

uMakhwelafincane (1 NHL), the same as uMakhwelafingane. 
uMakhwenyane (1), according to Bryant, a certain plant with 
grey-greenish leaves. 

uMakhleden, the same as 1755 uMahedeni. 

uMakleshe (2), the same as umKlamkleshe. 

uMakotegoyile (1), ‘‘ The young woman remains at home,” 
Hermannia sandersoni Harv., a herb of the Cocoa-family with 
nice yellow bell-shaped flowers. 

uMakoti (1), according to Weintroub Cyphia persifolia, with 
edible roots. 

uMakotwane (1 NIN), a plant used as wild vegetable. 
uMakukutwana, (1 NUB), Gerstner 1998, sent to Kew, a creeper, 
the leaves of which are eaten as spinach. 
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uMakunkunku, (1), a medicinal plant, the roots of which are used 
to make the black powder, which the Native doctors rub in the 
incisions, which they cut in the skin of a person. : 
uMakuphole (general), ‘‘ Let it be cool!” Pentanisia variabilis 
Harv., a common herb of the meadows with little sky-blue flower- 
umbels. The root is used for enema and as remedy against snake- 
bite. Also used as i(li)Phungula, i.e. for sprinkling in a hot 
state over the body of a sick person, the turkish bath of the Zulus. 
uMakwelafingane (general), Sideroxylon inerme L., the white 
Milkwood. Other names are umHlahle, umBo6be, and amaSe- 
thole. This name is used by the Native doctors, who cook a cup . 
of the root-bark as an enema to produce a drastic perspiration. 
uMalahleni, the same as umLahleni. 

uMalala (general), Osiridocarpus natalensis A.DC., a straggling 
shrub in closed bush with little bell-shaped flowerlets. It is used 
as protection against lightning. 

uMalalangenxele (1 CDF), according to George Mseleku, a Native 
doctor of Centocow, a medicinal plant. 

uMalale, the same as uMalala. 

uMalali, the same as uMalala. Used as washing and sprinkling 
medicine for many purposes. 

uMalati (1), a plant. 

uMalibele, Morus alba and nigra, the Mulberry tree. 

uMalibombo, the same as in7]walalubombo, a climbing plant, 
Rubia cordifolia L., used as love-charm emetic. 

isiMalisane (1), according to Watt, Hedyotis scabrida, a herb, used 
as love charm emetic. 

uMalukwata (oMalukwata, pl.), Eriobotrya japonica Lindl., the 
Loquat-tree. 

uMaluleka (1 NBA), the same as umLulama womfula, Gerrardina 
foliosa Oliv., a shrub or little tree growing in River-bush. 

uMalusi (1), according to Bryant a poisonous plant, acting as a 
violent cathartic. 

uMamatheka (1), ‘the smile,” a medicinal plant sold as love- 
charm emetic. 

iMamba eluhlaza (3 NZ & NES), Cassinopsis tinifolia Harv., a 
shrub or little tree with tiny little flowers, growing in mistbelt area. 
uMambubu (1 NIN), Pachycarpus spec., Gerstner 3775 Durban 
Herbarium, a milky herb. 
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uMamfomana (1 NJ), the old China-cane planted in Natal. 
uMamhloshane, an edible fruit. 

uMampeshana (1), according to Bryant, Oldenlandia decumbens, a 
small herb, used against cough and shortness of breath. 

uMampofu (1 NIN), a variety of imFe, sweet Native-cane, with 
yellowish-brown grains ripening in Summer-time. If the doves 
eat off a part of the panicle, it sends off new shoots. 

ist Manamathela (1 NMA), a kind of grass. 

uMananga (1 NMA), Scilla spec., used as purgative. 

uManante (1), probably the same as uMangante, an asclepiadace- 
ous Herb. 

uManaye (general), Ekebergia meyeri Presl., a common tree with 
compound pinnate leaves, the Dog-plumi, the bark of which is 
used to protect a chief against witchcraft (mzsa), and as isibethelelo, 
to fix a girl. 

uMancibilika (1 NND), Polygonum lapathifolium L., a big herb 
growing in swamps, used together with white stone, blue stone 
and uDumesiswini to take a mixture against syphilis. 

umMandalini, the Mandarine-tree, Citrus nobilis L. 

uMandlozane, the same as uMadlozane, Turraea floribunda, ctc. 
uMandulo (N & 'T), according to Burtt Davy, Balanites Maugh- 
ami Sprague, usually called umNulu. 

uManga (oManga, general), a bulbous root like yam, also called 
i() Bogongwane or isiThulu. ‘These now indigenous tubers were 
probably introduced from the North. If you do not peel them, 
you become deaf. 

uMangcina (general, NKA), Dalbergia vbovata E.M., usually 
called umZungulu, a straggling shrub. 

uMangeinga (1 NIN), a plant, the bulbs of which are roasted and 
eaten. 

uMango (oMango pl., general), Mangifera indica L., Mangoes 
fruit and trees. 

umMango, Mangifera indica L., the Mango tree. 

uManggokotho (general), the Cockle-bur. Xanthium italicum, 
natalense, etc., also called uGudluthukela. 

uMangqwanduswazi (1 NIN), Chironia Krebsii, a herb belonging 
to the Gentian family and growing in swamps. Gerstner 4122, 
Natal Herbarium. 


uMangwalime (1 NIN), a tree used as remedy against pleurisy. 
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uMangwe, the same as amaNgwe. There are three kinds of 
amaNegwe, the brown ones (Terminalia phanerophlebia), the white 
ones (Terminalia sericea Burch.), and the self-eating ones or black 
ones (one record points to Cadaba natalensis Sond.). They are used 
for ukuthakatha and are said to cause amanxeba (all sicknesses 
connected with intercostal pains). ‘They also use the roots to 
cure amaNxeba, to make an emetic, to make a black powder for 
oculating (wkugcaba) and to ukuncinda. 


uManhlangwana (Also uManhlangwane, general), i.e., ‘‘ the Plant, 
the parts of which are grown together,” different kinds of Stape- 
liaceae, succulent plants of the Carrion-flower family, e.g. Huernia 
hystrix, Huerniazebrina, Caralluma Gerstneri, Stultitia paradoxa, etc. 


uMankenketha (1), according to Bryant, a veld plant used as purga- 
tive. 

uMankunkunku (2), according to Bryant a certain tree, whose bark, 
introduced from Tongaland is placed by an umthakathi in the 
quill of a crow, which he then sets up in the footprint of his victim 
in whom it will cause a fatal swelling of the body. ' Also another, 
a parasitical plant (Cuscuta cassythiodes), perhaps also supposed 
to cause a disease. According to the herbalist and witch-doctor 
Seth Bhengu of uBombo it is umuthi womzimba omufi. Cf. 
ubuKhungu, a tree of Tongaland. 

uMangakajana (1), a shrub. Cf. ia catch a thing, 
which is thrown to you. 

uMangante (general), certain kinds of Schizoglossum, a genus of 
the Carrion-flower family, the roots of which are edible, e.g. 
Schizoglossum robustum Schtr., Schizoglossum punctatum Schtr., 
Schizoglossum Woodii Schtr. etc. 

uManganti, the same as uMangante. 

uMangina (general), the same as uMangcina and uPhandlazt, 
Dalbergia obovata E.M., a straggling shrub, usually called 
umZungulu, used for binding and basket work. 

uManginda (1), a great tree at Impendle. 

uMangokondo, the same as uManggokotho. 

uMangokotho, the same as uManggokotho. 

uManquweni (1), according to Mogg 513, Teucrium ripartum 
Hochst., a frequent herb all over. 

uManquweyana (1), according to Mogg 0304, Sebaea sedoides Gilg 
and similar species, a herb of the Gentian family, with beautiful 
yellow flower—umbels. It is used (leaves) as enema for children. 
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uMansankwana (dimin. of umSanka), the same as umSankwane, 
Tagetes minuta L., the Khaki-weed. 

uMansemane, (1), a plant. 

uMantingwe (1) probably the same as uNtingwe, Anemone caffra, 
a herb of the forest-margins. 

uMantshibe (2), according to Bryant, a certain tree with cherry- 
like fruit. 

uManuka (general at Ngoye, NZ) Cassipurea verticillata, a bg 
hygrophilous and shady tree of the mistbelt forests. ‘ 
uManumbalo (1), according to Bews, Ximenia caffra, Sond., the 
Sour-plum tree of the bushveld. 

uManumbela (2), according to O. B. Miller, Drypetes arguta, a 
little tree of closed bush. cf. amaNumbela ! 

uManxasibe (pl. oManxasibe, general), the same as umCwasibe, 
Vigna triloba, capensis and vexillata, edible wild legumes. 
uManyanya (1 NZ), Grumilea capensis Natke., an undershrub of 
all forests. 

uManvyathi (3), certain kinds of Euclea, like Euclea natalensis, etc. 
uManyenyane (1), according to Bews and Watt, the same as 
umZungulu, Dalbergia obovata E.M. 

uManyofbent (NIN), a variety of sweet Native corn, imFe, with 
straight panicles and big ears. 

uManyokani (W & S), a herb, the root of which is used as a tea 
against stomach-trouble. 

uManywane (1 NMA), a plant. 

uManzamnyama (general), the herbalist’s name for iNtingwe, 
Anemone caffra. The black roots are used to make other people 
black, i.e. disliked. A substitute seems to be a Composite, Conyza 
ivaefolia. 

uManzana (general), Eugenia natalitia, the Natal-Myrtle, a 
shrub of the coast. 

uManzimane (general), Royena lucida L., usually a small shrub, 
but in the Ngome forest a nice and valuable tree. 


uManzwande (1 NHL), the same as uMazwenda, Popowta caffra, 
a climber in closed bush. 


uMapala (1 NES), according to the herbalist Salomon Shandu, a 
medicinal plant to drink. 


uMaphamephuce, the same as umPhamaphuce, one is Eclipta erecta 
L.aherb. ‘There are two kinds. 
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uMaphatha (general NY & NND), Adenia digitata Harv., (Adenia 
senensis ?), the wild Grenadilla, which is called by the Zulus u- 
Maphatha, because the tendrils have the form of walking-sticks 
with a spiral handle. This variety of Adenia is believed to be 
poisonous. 

uMaphephesa (1 NKA), Helichrysum latifolium Less., etc., i.e. the 
Plantaginea-group of Helichrysum, a Native tea plant. 
uMaphipha (general), doctor’s name for Rapanea melanophloeos 
(L) Mez., by the people called 1stOslaba sehlathi. They use it for 
enema and as emetic. ‘‘ Kuyaphishwa ngaye yonke .imihlolo 
evelayo.” Hence the name. 

uMaphola (1), according to Watt, Berkeya speciosa DC., used as 
enema in stomach trouble. 
uMaphozisa (1), according to Watt, Senecio serratuloides DC., 
usually called umSukumbilt. 

uMaphuka (1), according to Bryant, ashrub, bearing edible berries. 
uMaphungwana (W & S), Croton near sylvaticus, a tree of the 
forest at the Ubombo range. 

uMaputuma (1) a medicinal plant. 

uMaganda (1, NO), a medicinal plant. 

uMagandathombo (1), a plant. 

uMagatini (general), the herbalist’s name for Randia dumentorum 
Lam., the sister-plant of the quinine-tree and here also used as 
antifebrile emetic. They use the root. Randia and Gardenia are 
the best Zulu remedies against malaria and could be used as 
quinine-substitutes. The people call Randia dumentorum 
“ qstBihh.”’ 

uMaghunsula (general), according to Bryant, Withania somnifera 
Dunal, used as an injection for a cow to make her give her milk 
freely, according to Mogg 6345 etc., Aster hispidus Baker, the 
roots of which are used as enema for children. 

uMaginda (1), a plant seen at Impendle. 

uMaginzane, the same as uMadinsane, e.g. Aizoon canariense, etc. 
uMagoshombane (1 NUF), Randia dumentorum Lam., the root of 
which is famous for its antifebrile qualities. 

uMagosh(w)ana (1) an Aron-Lily-like plant, the roots of which 
are eaten. 

uMagqunda (general), derived from qunda, blunt, take away the 
sharp power of a witch, etc. My records are different. They 
point to two trees: Allophylus monophyllus Radkl. and Cassine 
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papillosa, called also isiThundu. Another record gives Spermacoce 
natalensis, of which they take a mouthful before they go to the 
judge or the storekeeper. 

uMagunta (2), probably Cassine papillosa and Cassine croceum, 
forest trees. 

uMaqunte, the same as uMaqunta. 

iMasa (1 NIN), the same as 2(li)Gcaki, the white Natal maize. 
uMasapelemo (1), according to Bews, Oxyanthus latifolius Sond., a 
little tree of the Mistbelt forests. 

uMaselwane (2), the same as i(li)Sende lenja, Cucumis africanus L. 
and Cucumis spec. Natal Herb. 7962. 

uMasha6ana (1), according to Bryant, a certain plant. 
uMashaszane (2), the same as uBontshela, Nidorella foliosa Cass, a 
wild vegetable. 

uMasheleshele (1), Plumbago capensis Thunb., a shrub of the bush- 
veld with sky-bluc flowers. 

uMashwababa (1), according to Schwaiger, Taraxacum officinale, 
the Dandelion. 

uMashwilishwili (general), a certain plant used as in Telezt to ward 
off all kinds of evil. Cf. amaShwilashwila, a giant screw-like 
monkey-rope. 

uMastbele (1), according to Bews, Sapindus oblongifolius Sond., a 
little tree of the mistbelt forests. 

uMasigcolo (2), according to Bryant, Osteospermum nervatum 
D.C., used as emetic in febrile conditions. 

uMasinda (2), according to Sim, Maba natalensis Harv. 

uMatema (1 NIN), the same as inSema, Raphionacme purpurea 
Harv., a herb with a big corm like a loaf of bread, which the Zulu 
herd-boys use as target for their sticks. 

u.Mathandana (2), Maerua nervosa (Hochst.) Gilg and Benedic. 
uMathangazana (1), the same as uThangazana, Sphaerosicos 
sphaericus Hk., a wild cucumber. Also Cucumis hirsutus, another 
wild cucumber. 

uMathanjana (general), i.e., “The little bones,’ Clerodendron 
triphyllum and Clerodendron hirsutum, the Matabcle Violets, small 
shrublets of the Mist-belt meadows with many beautiful sky-blue 
flowers reminding violets. ‘The roots are used to make an “‘ imbiza 
” against scrofulous swellings. 
uMathathange (1), a plant. 
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uMathathazana (1), the same as umThathasana, Allophylus 
Monophyllus Radlk., a shrub or little tree of the mist-belt forests. 


uMathathwangezembe (1 NZ Ngoye), a tree similar to Chryso- 
phyllum natalense Sond. 

uMathithibala (general), i.e. “‘ Stand still!” said by the witch- 
doctor to the umthakathi, the witch. The typical plant is Hawor- 
thia liinifolia, Marloth, a little Aloe-like succulent plant with a 
spike of greyish-green flowerlets growing between stones and 
grass in the bushveld. It is used as sprinkling-medicine, intelezt 
yokuchela. Substitutes of this rather rare plant are Desmonena 
caffra and a Composite. 


uMatholisa, the same as uMathoyisa. 


uMatholwane (1), a grass, Eragrostis chapelieri, Nees, according to 
Bews. 

uMatholwase (2 NIN), a variety of imfFe, sweet kafir-corn, 
glabrous without hairs, very big and sweet. 


uMathoyisa (general), several kinds of Cress: Lepidium capense, 
the Pepper-Cress, Lepidium pinnatum Thunb., the Goat-Cress, 
Lepidium Schinzii, etc. ‘The young leaves of Lepidium pinnatum 
are eaten as vegetable. ‘These Cresses are all more or less used to 
make a hot drink against cough. (2 NUF). Eugenia (perh. 
species nova ?), a little shrub. 

uMathunga (general), Eucomis regia Ait., and Eucomis undulata 
Ait., a pineapple-like lily with many little green flowers. The 
Zulus distinguish also between two different kinds: uMathunga 
wentaba and uMathunga wemfula, one of the hills and one of the 
river. The bulbs are used in small quantities in feverish condi- 
tions as emetic and as enema. Bigger quantities caused death. 
A very dangerous medicine ! 

uMathunzi (2). There seem to be two kinds of it: uMathunzi 
wentaba, the same as umNyamathi, Ekebergia capensis, a common 
tree all over and uMathunzt wehlathi, Oncinotis inandensis Wood 
and Evans, a climber in the forests. They are used as love-charm 
emetic. 

uMathuthuvana (1), a wild gourd having a rough small warted 
shell ; also a creeper used as fibre (Bryant). 

uMatimdolubu (1), according to Bews, Ximenia caffra. 
uMatshamnyama (1), Panicum natalense, a grass. 

uMatshintshine (1), Plumbago capensis, Thunb., the Cape Leadwort. 
‘The powdered root is snuffed to relieve headache. 
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uMatshwilitshwili (2), a plant having properties like uMab6ophe, 
Plumbago capensis, cf. 1891. 

uMatunzini (1), a love-charm emetic, probably the same as 1908. 
uMavelavusini (1 NO), a climber of the bind-weed family. 
uMavelegoli (1), Tagetes minuta L., the Khaki-weed. 
uMaveletshethe (1), a certain kind of running grass, growing 
thickly in damp places. 

uMawvusane (1), the same as umMavusini. 

uMavusi (1 NY) the same as uMavusint.- 

uMavusini (general), i.e. “The Fallow-Grass,” Rhynchelytrum 
setifolium Stapf, the Natal Red top grass, often dominant in waste 
cultivated land. Hence the Zulu name. 

uMavutha (general), Adhatoda Duvernoia, frequent in the Entu- 
meni and. Nkandla Forests. An Undershrub with beautiful white 
flowers. 

uMavuthemfuleni (general), the same as uMavuthwa emfuleni, 
Burchellia capensis R. Br., the wild Pomegranate. 
uMavuthwa-emfuleni (general), i.e. “‘ Getting ripe on the river,” 
Burchellia capensis R. Br., the wild Pomegranate, the root of which 
is used as love-charm emetic. Substitutes are Xylotheca Kraus- 
siana and Phyllanthus amapondensis Sim, trees of the mist-belt 
forests of the middle-veld. 

uMavutwa (1) NES), Makaya bella, an undershrub of the mist- 
belt forests with one and half inch long flower-bells of lilac colour. 
uMawuphole (1 NKA), Andrachne ovalis, a shrub. 

uMaxwaztbhe, the same as umNxwazibe, a wild legume with runners. 
uMayehlezana (1), according to Bryant, Crotolaria spec., the root 
of which is said to be used as remedy against coughs. 

uMayime (general), all kinds of Clivia, the roots of which are used 
as sprinkling medicine, intelezi yokuchela, and as love-charm 
emetic. ‘These Clivias are called Bush-lilies or St. John’s Lilies. 
The meaning seems to be “‘ The young women may stay at home.” 
uMazenda, the same as uMazwenda. 

uMazende, the same as uMazwenda. 

uMazifisa, the same as imBune, Mimosa asperata L., the sensitive 
plant. 

uMazolowana (1), according to Mogg, Peucedanum spec. 
uMazwenda omhlophe (general), Popowia caffra Endl., a climber in 
closed bush. The root is smoked against hysteria. 
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uMazwenda omnyama (general), Uvaria caffra E.M., and Artabo- 
trys monteiroae Oliv., two climbers of closed bush. 


umuMba, an edible tuber. 


umMbamatsheni, (general), Erythroxylon brownianum, ‘‘ the Stone 
digger,” a nice tree of open and closed forests. 


istMbandlubu (1), according to Bryant, Dalbergia obovata E.M., a 
straggling shrub in closed bushes. 


umMbeza, (general), Andrachne ovalis Mull., a typical shrub of 
the closed bushes of the high-veld. The roots of it are hawked 
all over the country and praised as sure remedy to chase away 
snakes, by putting the roots in their holes. If you put the roots in 
milk, all flies die which drink from the milk. This strong- 
smelling root, which makes one sneeze, is also said to be efficacious 
in getting rid of fleas and lice. The poisonous root is burnt and 
sniffed against headache and used as emetic for chest-complaints 
and snake-bite. 


umMbezi, the same as umMbeza. 


umMbila (general), the mealies, Zea mays L. in all its varieties. 
Also a certain forest tree, probably Croton sylvaticus Hochst. 
u(lu)Mbimbi (1), the same as (u(/u)Bubu, a shrub or tree of 
Ngoya forest. 

uMbombo (1), according to Bryant, a creeping plant with large 
flat leaves, used for making inTelezi. Probably umBombo and the 
same as umThombo, creepers cf the Moonseed family like Stephania 
hernandaefolia Walp. and Cissampelos pariera L. (Cf. umThombe= 
um Bombe, the Natal Fig tree). 

uMbonjane (1), according to Bryant, a bush used for wattling. 
u(lu)Mbu (1), Sterculia Rogersi, a tree of the northern bushveld. 
umuMbu, (general), trees with very soft heart-wood, which as in 
the case of the two first ones is eaten in starvation-time by 
Natives: Commiphora caryaefolia Oliv., Commiphora harveyi 
Engl., and Sterculia Rogersii. ‘They are all medium-sized trees of 
the bushveld. 

uMbubu (1 NIN), a plant with edible parts. 

umMembeza, the same as umMbeza. 

i(li)Meme (1), according to Bryant, a mealie-cob when just starting 
the rudimentary grains. 4 
umMeme, the same as i(li)Meme. 

uMemeszi (1), the same as umMemezt. 
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umMemesi (general), the bark of this plant is sold by all inyangas 
to cure people who shout in their sleep. 


iMencemence (W & S), Rubus Ludwigit E. & Z., a wild silver- 
leaved bramble. 


uMengu (p!. oMengu), the Mango tree or fruit. 


iMenyane (1 NIN) the same as iNyenyane, a shrub with edible 
fruit. 

iMenywane, (N & T), a shrub with edible fruit. 

uMenywayo (1 NMA), Maerua angolensis DC., a tree of the bush- 
veld. 

uMesisi (=Mrs.), Bidens pilosa L., the Black-Jacks, because 
Natives of Natal were told to eradicate this pest as a Mrs. had 
died from it. 

uMevane (2), a record of Mariannhill points to Canthium ciliatum 
D. Dieter. 

uMevetshethe, the same as uMaveletshethe, a certain kind of run- 
ning grass growing thickly in damp places. 


umMfevezele (1), Ilex capensis and Casearea Junodi, two trees 
growing near water. 

imiMfino, (general), any wild growing vegetable or plant with 
edible leaves etc. 


umMfomamasi (2), a forest-tree with latex, prob. Voacanga dreget 
E.M. 

iMinya, (general), according to Bryant, a tree, Halleria lucida ; 
another record points to ~Minyela. 


uMinya, (general), said to be a poisonous tree, administered to an 
adulteress, so that when she lies with the adulterer, he may get 
poisoned and dies ; according to Bews, Croton sylvaticus Hochst., 
a tree of the mist-belt forests, and having doubtless poisonous 
qualities. 

iMinyela, (general), all kinds of Commiphora. Some have 
branch-thorns like the true Incense-tree, some have not. The 
Zulus do not know the wonderful qualities of these incense and 
balm-trees. They only use this genus of trees for planting fences 
and wind-screens as every stick is growing, if just put in the soil 
during the rainy season. 

1(li)Minza (general), the same as uNondomela, Halleria lucida L., 
the wild Fuchsia-tree. 


1(li)Minze, the same as 2()Minza. 
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istMiselo (1), Gloriosa virescens, the Gloriosa-Lily. 
umuMitha, (W & S), the same as i(1)Minza 1956. 
uMlwandle (oMlwandle), Hermstaedtia elegans, a herb. 


uMnandi (2), probably Ocimum suave Willd., according to a leaf- 
record, a love-charm emetic. 


uMnandinoveshe (2), a love-charm emetic. 

uMnyama wempunzi (2), a root-medicine. 

uMoba, the Sugar-cane, Saccharum officinarum. 

uMofu (1 NIN), Rhotcissus spec., a climber of the forests. 
i()Mome (general), a kind of white mealies, introduced 1878 and 
also a kind of mealies of a reddish colour and with white large 
grain and cobs ripening late. 

istMondane (1), Taccazzea kirkii N.E.Br., a climber in closed 
bush, taken as a tonic in water or milk. 


uMond1, (general), Chlorocoson White: Hk., a climber in closed 


‘forests near water, whose aromatic roots are hawked all over as a 


stomachic for giving appetite and relieving flatulence. The 
taste is first bitter and then afterwards sweet. Hence the name of 
a Mission Station at Eshowe kwaMondi, as the first missionary 
there was in his dealing with the Natives first harsh and then very 
kind. 

istiMongotho (1 NMA), a medicinal plant, probably Martynia 
annua, the Chamois-horn herb, an immigrant from America. 
istMonya, (general), any medicinal plant used as love-charm 
emetic to come out nicely. Derived from ukumonyuka, “ come 
out nicely.” 

istMonyo, the same as 1siMonya. 

uMothane, the same as uMozane. 

uMoya omnandi (2), a love-charm emetic. 

uMoya wentombi, (2), the same as uMangante. 

uMoya-wovungu, (general), a certain tree, the bark of which is 
used for enema in febrile conditions. 

uMoyent (1), a forest-plant used as a drink and for wkuncinda. 
isiMoyisane (1 NND), Hypericum aethiopicum, used in car troubles. 
uMoyushisa (1 NKA), herbalist’s name for 7(/7)Binini, Embelia 
ruminata Mez., a rambling shrub with sour leaves, which some 
people chew as a tonic. It grows in closed bush of the mist-belt 
areas. 
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1989. 
' wood, a tree of the closed bush. 
1990. 


1991. 


1992. 
1993. 
1994, 
1995. 
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1997, 
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2001. 
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JACOB GERSTNER— 
uMozane, (general), Vepris lanceolata A. Juss., the white Iron- 


uMozomozo, (1 NMA), Hibiscus spec., with very serrate leaves. 
It is used as u6uLau, love-charm emetic. 

uMpampini (general, pl. oMpampini), the imported pumpkin, 
more sweet and egg-shaped with a thick rind, a variety of Cucur- 
bita pepo. 

isiMpiyele, (1), according to Weintroub, 368 Peucedanum spec., 
supposed to be a vegetable. 

i(i)Mpondo, (1), according to Bryant, a yellowish-coloured 
pumpkin, especially grown by Pondo Natives. 

uMpondonde, (1), according to Bryant, the same as uPhondonde, 
Aloe nitens Baker, the tallest of the Pachydendron Aloes. 
uMpuqwana, (1), according to Bryant, a kind of sweet-potato 
having small purplish leaves. 

uMudlangwenya, (1 NES), a herbalist’s metieeta plant. 
uMugemuga, (1), according to Mogg, 3851 a Dierama Lily, a 
genus of which the Zulu makes no distinction of species or varieties. 
isiMuhu (1, only north of Swaziland towards the Limpopo), 
Adansonia digitata, the Boabab or Cream of Tartar-tree. 

uMuluga (1), incorrect spelling of umHuluga, Croton subgratissi- 
mus, used as love-charm emetic. 

uMuna, (1), according to Watt, Dicoma anomala Sond., a Silver 
Thistle, said to be used as remedy against dysentery. 
uMunagalathi, (1), a grass, Cyperus esculentus. 

isiMuncwane, (general), at least three different plants with “‘ sour 
leaves,” hence the name: 

1. All kinds of Oxalis, e.g. Oxalis semilobata, smithiana, cornicu- 
lata, etc. 

2. Different kinds of Sorrels, e.g. Rumex acetosella, etc. 

3. Pavetta disarticulata, a kind of Christmas-Tree, a near relation 
of the Coffee-tree. 

umMuncwane, the same as istMuncwane. 
uMunde, (general), Euphorbia tirucali L. The latex of this 
euphorbia was once worked for rubber, but it did not pay. The 
Natives use this tree for making hedgcs round their kraals, as the 
cattle do not like it. Only the black rhino eats it. They use 
the latex in preparing the headring of the old war-veterans 
together with uNgzyane etc. 

umMundi, (N & T), Parkia filicoidea, a large tree of Gazaland. 


2006. 
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2009. 
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2015. 
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uMungwane, (1), a medicinal plant. 

tMunwane (1), Oldenlandia amatymbica, a herb of the Coffee 
family, said to be used as love-charm emetic. 

isiMunwane, the same as isiMuncwane. 

iMunyamunyane, (general), all kinds of Leonotis, the Lion’s ear, 
the Minaret flower or red dagga. They use this plant in form of a 
tea against chest complaints and dysentery, as snake-antidote, and 
suck the nectar of the flowers. 

tMunyane, the same as uMunyane. 

istMunyane, (general), the same as istMuncwane. 

u(lu)Munyane, the same as uMunyamanyane (2013) and istMu- 
ncewane (2006). 

uMunyazane (also uMunyezane or uMunyuzane) more or less the 
same as 1stMuncwane. 

uMunyu (2), a love-charm emetic. One record points to a Com- 
posite with latex. 

istMuyisane, (general), Spermacoce natalensis Hochst, a herb of the 
Coffee-family with little white flowerlets. They chew the leaves 
to make their adversary, their judge, teacher or storekeeper forget 
their faults. Sometimes used like uMa6ophe. 


IN MEMORIAM—S. S. DORNAN 


The death occurred on Sunday, the 27th July, of the Rev. Samuel 
Shaw Dornan, Superintendent of the Native Missions of the Presbyterian 
Church in the Transvaal. 


The eldest son of the late Dr. William and of Mrs. Margaret Dornan, 
he was born seventy years ago at Carr, County Down, Northern Ireland. 
At first destined for the medical profession, he turned his attention to 
Theology and graduated at Dublin University. 


He came to this country during the Boer War, in which he served, 
and subsequently joined the Paris Evangelical Mission in Basutoland. 
He then went to Rhodesia to help in laying the foundations of the Native 
Presbyterian Missions and looked after them for the next fifteen years. 
But his health suffered and after a short period in Kimberley, he came 
to the Transvaal iri 1924, where he devoted his life to mission work and 
greatly endeared himself to his Native congregations. 


Mr. Dornan will be remembered not only in his missionary capacity 
but for his work in the field of Native customs and linguistics. He had a 
profound knowledge of the Tswana and Sotho languages in which he 
used to preach frequently, and while in Rhodesia he got to know the 
Bushmen of that country intimately. The result of his investigations is 
embodied in his well-known paper ‘“ The Tati Bushmen” published in 
the Journal of the Royal Anthropological Society of Great Britain in 1917 
and in his fascinating book on the Pygmies and Bushmen of the Kalahart, 
London, 1925. He also contributed many papers on Native lore to the 
South African Journal of Science and represented Rhodesia on the Council 
of the South African Association for the Advancement of Science (1913- 
1920). While resident in Pretoria he lectured for a while at Pretoria 
University College, as it then was. 

Nor do these activities exhaust the scope of his interests. He was an 
excellent mathematician and geologist, and during his stay in Basutoland 
he surveved portions of the country for the government of the day. There 
seem:2d to be no limit to his fund of knowledge, while his brilliance as a 
conversationalist and his charm of manner added greatly to the many 
reminiscences with which he used to delight his friends. But it was the 
even more solid qualities of the heart which formed the chief characteris- 
tics of the man. His deep-seated honesty, his innate modesty and 
his straightforwardness impressed themselves on his life work, both as a 
scientific investigator and as a clergyman in the field. His friends feel 
that the world is the poorer by the loss of a “‘ very parfait gentle knight” 
of the Christian religion. J Opal Say fe 


BOOK REVIEWS 


The Diary of Dr. Andrew Smith, 1834-1836. Edited with introduction, 
footnotes, map and indexes by P.R. Kirby. Vol. II]. Cape Town: 
The Van Riebeeck Society, 1940, pp. 342, and 30 plates. 16s. 


We reviewed the first volume of this interesting diary in Bantu 
Studies, Vol. 13 (1939), pp.328-9. This volume contains Smith’s account 
- of his visit to Mzilikazi in the vicinity of the Magaliesberg, after which he 
went north as far as the tropic of Capricorn before turning back again. 
The whole diary gives a very real picture of conditions at that time with a 
valuable description of Mzilikazi himself. His account of the Matabele 
depredations, exactions and cruelties explain the state of abject fear in 
which the remnants of the subject races of Tswana and “ poor Kafirs ” 
were living. Much space in the diary is taken up by technical descrip- 
tions of plants, animals, birds, etc., observed by Smith. It is interesting 
to find that Smith recorded a number of Tswana praises or praise-songs 
(pp. 208-14, 225-7). Though given only in rough translation they are 
typical, and it is a pity that the traveller did not record some of the original 
text. On page 222 is a very interesting reference to the ‘“‘ Mashoona.”’ 
The derivation of this term is unknown, though one etymology attributed 
it to the Ndebele dubbing the people as ‘‘ Western” from tshona, to set 
(of the sun). So early a record of its use as this (in 1838) has, I think, 
not been noticed before. In Smith’s notes they are closely associated 
with the Bakalaka, i.e. the Kalanga, or Western Shona as we term them 
to-day. 

A very well-prepared map of Smith’s route is appended, as are also 
some reproductions of a number of Bell’s drawings. Probably with 
further research some of the editor’s conjectures in the footnotes will 
need correction. On page 67, footnote 94.the missing word is probably 
abafana, as Smith was quoting Ndebele not Tswana ; also on page 166, 
footnote 267, medimo is merely the plural of modimo. Professor Kirby 
has included in this volume a number of corrections and additions to the 
notes in the first volume. These two volumes are well worth the labour 


put into them by the editor and the Van Riebeeck Society. 
CONE: 


Lokwalé lwa go Tshela Seutlé (The Book of Health), by N. Macvicar and 
P. M. Shepherd (Lovedate Press. 1941. 2s. 6d.). 
There is much writing of Health books for Africa and Africans to-day. 
This book is written especially for the needs of the parents and teachers 


1* 


304 BOOK REVIEWS 


and senior scholars, in the Bechuanaland Protectorate, but it will be useful 
in other Western areas where conditions are much the same and Sechuana 
is spoken. The letterpress is in both Sechuana and English which makes 
the book unnecessarily expensive. Since much good material is now 
available in English, the Sechuana version is the more valuable. 


In his Preface, the Director of Education suggests that the book 
should be used as a basis for discussion in teacher-parent groups. It 
would be equally useful for the groups of women drawn together by: 
District Nurses at their clinics. One may hope that the African nurses 
trained in hospitals in Bechuana areas one side or the other of the Border 
will be taught how to use the book for such groups. It is distinctly a 
book for use under the guidance of a teacher or leader, not one which will 


be attractive for general reading. 
E.B.J. 


The Bantu Woman Under the Natal Code of Native Law. An Investi- 
gation by Denys W. T. Shropshire, C.R. Lovedale Press 1941. 
47 pp. Ils. 


This pamphlet embodies the results of an investigation that Father 
Shropshire made in Natal. He was concerned to inquire into some of 
the factors that deprive Bantu family life of stability and to suggest 
possible remedies. His method seems to have been mainly that of 
interviews and the use of a questionnaire. Unfortunately, some of his 
informants apparently relied on their memories, and their replies, as 
quoted, to questions involving an exact knowledge of law or administra- 
tion were sometimesinaccurate. Asaresult, Father Shropshire has drawn 
mistaken conclusions. Most of his own proposals are based on the 
belief that it is now possible for a Native to secure exemption from the 
operation of Native law in Natal. In point of fact, however, the present 
system of exemption is only from certain statute laws and does not have 
this effect at all. Moreover, the Native Appeal Court takes the view 
that, even before 1927, exemption did not produce this result. Native 
law in Natal has therefore acquired a degree of recognition that is greater, 
not less, than that afforded it elsewhere in the Union. 


The whole situation is indeed far more complicated than Father 
Shropshire has been led to believe, and it consequently requires fuller 
and more precise treatment than he has given it. 


De 


